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FOREWORD 


The  Spiritan  Research  and  Animation  Centre  (SRAC)  is  happy  to 
offer  you  this  first  number  of  SPIRITAN  LIFE.  In  reality,  of  course, 
the  magazine  will  not  embrace  the  whole  of  Spiritan  life,  as  the  title 
might  seem  to  imply.  We  do  hope,  however,  to  offer,  in  each  issue,  a 
glimpse  of  the  life  and  concerns  of  Spiritans,  in  articles  representing 
lived  experience,  academic  research  or  pastoral  reflection. 

SPIRITAN  LIFE  should  help  in  the  on-going  search  for  our  iden- 
tity as  Spiritans.  Our  Spiritan  life  draws  light  from  past  experience, 
that  of  the  Congregation  and  our  own  experience,  from  History. 

This  Spiritan  Life  is  constantly  changing,  as  Mission  changes  and 
in  the  light  of  the  new  perspective  of  Justice  and  Peace.  Our  Spirituali- 
ty changes  too,  drawing  nourishment  as  it  does  from  all  of  these 
sources. 

As  already  indicated  (SPIRITAN  NEWS  No  75),  we  intend  to 
replace  both  SPIRITANS  TODAY  and  SPIRITAN  PAPERS  by  this 
one  publication  which  will  include  the  three  dimensions  of  Spiritan 
Sources,  Justice  and  Peace  and  Mission  Today,  by  way  of  studies  or 
accounts  of  experiences. 

By  combining  our  three  dimensions  of  Mission,  Justice  and  Peace 
and  Spiritan  Sources,  we  hope  that  this  publication  contributes  to  a 
Spiritan  spirituality  which  becomes  a  unifying  factor  in  our  lives  and 
makes  it  easier  to  integrate  work,  prayer  and  community  into  one 
rounded  whole. 


Spiritan  Life  Reviews 

These  will  be  presented  in  the  language  in  which  each  work  is  pro- 
duced, limited  for  the  moment  to  English,  French  and  Portuguese.  We 
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assume  that  those  interested  in  a  particular  resource  will  be  conversant 
with  its  language. 

Among  the  materials  sent  to  us  for  review,  special  consideration 
will  be  given  to  those  which  fit  in  with  our  editorial  priorities,  that  is, 
which  come  under  the  headings  of:  Spiritan  Sources  (History  or  Spiri- 
tuality), Justice  and  Peace  or  Mission  Today. 

Our  aim  will  be  to  give  encouragement  to  those  who  write  or 
create  in  any  of  these  three  areas  and  to  show  how  their  works  treat  of 
our  spirituality  or  our  apostolate. 


Other  Works  by  Spiritans 

Other  matter  of  pastoral  interest,  published  by  Spiritans  and 
brought  to  our  notice,  will  also  receive  mention,  at  least  briefly. 

Spiritan  Research  and  Animation  Centre 

Bill  Headley 

David  Regan 

Maurice  Gobeil 


INTRODUCTION 


It  is  right  that  during  the  Bicentenary  year  of  the  French  Revolu- 
tion someone  should  tell  us  how  our  'Spiritan'  predecessors  lived  those 
stirring  times  in  Paris.  Jean  Godard  has  gone  to  the  sources  to  write 
about  this  little  known  period  of  our  history. 

As  our  Congregation  and  mission  change  rapidly  it  is  good  to  ask 
ourselves  how  far  our  spirituality  is  adequate  to  what  we  experience  in 
these  changed  and  fast  changing  times.  Eugene  Hillman  gives  us  food 
for  personal  or  collective  thought  along  these  lines.  He  helps  us  to 
examine  the  relevance  of  our  spirituality  for  today. 

Taking  the  word  "Spiritan"  in  its  literal  sense  Michael  O'Carroll 
has  some  questions  for  us  about  our  consecration  "by"  and  "to"  the 
Holy  Spirit.  Some  study  questions  have  been  added  by  the  Editor  of 
SL,  to  help  drive  home  the  reflection. 

Dialogue  between  Christians  and  Muslims  is  the  topic  of  Robert 
Ellison's  article.  The  same  theme  was  discussed  by  18  Spiritans  at  a 
meeting  in  Dakar  last  July  (Report  in  SPIRITAN  NEWS  No  78),  the 
question  is  a  live  one. 

The  type  of  analysis  of  the  situation  in  the  Amazon  forest  made  by 
Michael  Drohan,  sets  his  article  apart  from  much  recent  journalistic 
coverage  of  the  area  and  places  it  under  the  rubric  of  Justice  and 
Peace. 

A  personal  account  of  efforts  to  train  lay  men  and  women  for  the 
teaching  ministry  is  Brian  O'Rourke's  contribution.  His  experience  is 
obviously  conditioned  in  good  part  by  the  local  situation.  Is  this  so 
rare  for  a  Spiritan? 

Maurice  Gobeil, 
Rome,  Italy 


THE  SEMINAIRE  DU  SAINT-ESPRIT 
DURING  THE  FRENCH  REVOLUTION 


In  world  history  1789  marks  the  beginnings  of  the  revolutionary 
period  in  France.  In  the  history  of  the  Spiritans,  a  smaller  world,  a 
start  has  to  be  made  in  1788  in  order  to  trace  the  story  of  what  became 
of  the  Seminaire  du  Saint-Esprit  over  those  years. 

1788 

Monsieur  Becquet,  the  Congregation's  4th  superior  died  October 
28,  1788.  He  had  directed  the  Institute  for  25  years  and  saw  com- 
pleted two  buildings  that  still  stand,  the  Chapel  and  the  front  facing 
upon  the  Rue  des  Postes  No.  131. 

He  died  aged  83,  a  fine  old  age,  yet  the  cares  imposed  by  the 
works  that  he  had  undertaken  without  sure  financing,  kept  going,  sus- 
pended, relaunched,  all  amid  disappointments,  court  cases...  it  had  left 
a  deep  mark  on  him.  The  site  for  the  building  had  been  acquired  by 
his  predecessor,  Monsieur  Bouic,  in  1732.  In  the  course  of  his  fifty-four 
years  as  superior2,  he  had  built  the  impressively  large  Dining  Hall 
and  the  floors  above  it,  all  still  in  use  now,  on  the  frontage  of  the  cul- 
de-sac  des  Vignes,  nowadays  the  rue  Rataud. 

From  the  foundation  by  Poullart  des  Places,  the  Seminaire  had 
trained  more  than  one  thousand  priests3. 


1  This  is  the  present  day  30  Rue  Lhomond.  The  Seminaire  du  Saint- 
Esprit  did  have  13  Rue  des  Postes  as  its  address  all  during  the  period  of  revolu- 
tion (Grente,  p.  34.  See  below).  There  would  seem  to  have  been  a  change  in 
the  numbering  between  the  Revolution  and  1867.  Towards  1850,  in  Liber- 
mann's  day,  for  example,  the  Seminaire  was  at  26  Rue  des  Postes. 

2  Down  to  the  year  1906,  the  Superiors  of  the  Congregation  had  been 
chosen  for  life. 

3  Between  1,150  and  1,300  is  an  acceptable  estimate  of  the  total  of  priests 
trained  at  the  Seminaire  du  Saint-Esprit  prior  to  the  Revolution.  Not  all  were 
Spiritain  in  the  modern  sense  of  that  term.    The  "Messieurs  du  Saint-Esprit", 
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When  Monsieur  Becquet  died  at  the  end  of  October  1788,  Mes- 
sieurs du  Saint-Esprit  numbered  but  ten4,  a  few  in  the  seminary  at 
Meaux,  the  others  at  the  Seminaire  du  Saint-Esprit  in  Paris  where 
there  were  80  seminarians.  For  the  election  of  a  successor,  Monsieur 
Duflos  on  November  16,  1788,  there  were  only  six  electors  at  Paris5. 

One  of  his  biographers  was  to  write  of  him:  "Elected  superior  on 
the  eve  of  the  Revolution,  Jean-Marie  Duflos  faced  the  terrible  pain  of 
watching  helpless  the  Seminary  confiscated  by  the  State,  the  Congrega- 
tion suppressed  by  the  law,  the  scattering,  the  exiling  and  the  imprison- 
ment of  his  fellow  members.  In  the  midst  of  disasters  he  had  one 
supreme  consolation:  that  of  seeing  every  one  of  the  priests  of  the 
Saint-Esprit  stand  faithful  and  unshaken  for  the  Faith.  None  pained 
the  Church  by  agreeing  to  take  the  schismatic  oath"6. 


themselves  who  trained  them  were  always  just  a  small  group:  some  fifty  over 
eighty  five  years.  Father  Koren  in  his  work  The  Spiritans  (p.  34  note  1),  quite 
correctly  underlines  the  difficulty  there  is  in  applying  this  label  "Spiritan"  to 
any  individual  before  1848.  In  those  times  it  could  apply  to  some  eight  sorts  of 
individual,  including  "all  priests  who  had  studied  at  the  Seminaire  du  Saint- 
Esprit  in  Paris  for  poor  parishes  in  France  and  for  foreign  missions". 

4  Le  Floch  (see  below)  mentions  "eleven"  persons,  but  gives  the  names  of 
only  ten  (pp.  452-453,  note). 

5  Many  works  which  tend  to  give  converging  accounts  describe  the  Con- 
gregation's story  during  the  times  of  the  Revolution.  The  main  ones  to  which 
this  study  refers  are  as  follows : 

Le  Floch  Henri,  Claude-Francois  Poullart  des  Places,  Lethielleux,  Paris,  1906, 

lere  edition. 

Biographies,  tome  1,  1703-1803,  Congregation  du  Saint-Esprit,  Rue  Lhomond, 

Paris,  1909  (Archives  spiritaines). 

Dossier  Duflos,  boite  7-B,  Archives  spiritaines. 

Amet  Limbour,  La  Congregation  du  Saint-Esprit,  Paris,  Desclee  de  Br.,  1909. 

Henri  Koren,  Les  Spiritains,  Beauchesne,  Paris,  1982.  (The  Spiritans,  Duquesne, 

Pittsburgh,  1958) 

Reference  will  be  made,  but  in  a  more  generalised  way,  to: 

Abbe  Delac,  L'Eglise  de  Paris  pendant  la  Revolution  francaise,  3  tomes,  Desclee 

de  Br.,  Paris,  no  date. 

Joseph  Grente,  Une  paroisse  de  Paris  sous  la  Terreur,  Saint- Jacques  du  Haut- 

Pas,  Paris,  1909  (Archives  spiritaines). 

Adrien  Friedmann,  Paris,  ses  rues,  ses  paroisses,  Plan,  Paris,  1959. 

Jean  Tiberi,  Le  Quartier  Latin,  Sand,  1988. 

Notre  Histoire,  no  55,  Chretiens  sous  la  Revolution,  Paris,  avril  1989. 

6  Le  Floch,  op.  cit,  p.  444. 
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When  he  was  elected  Jean-Marie  Duflos  was  62.  He  had  been  born 
in  the  North  of  France  in  the  diocese  of  Boulogne  and  came  from  a  suc- 
cession of  Messieurs  du  Saint-Esprit.  His  elder  brother  Jacques  had 
been  in  the  Congregation  prior  to  him  and  died  in  1 77 1 .  Monsieur  Ber- 
tout,  who  was  a  nephew,  was  to  succeed  him  after  the  Revolution  as  the 
sixth  superior.  The  seventh  superior  Monsieur  Fourdinier  -  still  from 
the  one  family  -  would  in  1 832  take  up  the  succession  at  a  moment  when 
there  were  only  three  Messieurs  du  Saint-Esprit  still  living. 

Jean-Marie  Duflos,  aged  17,  entered  the  Seminary  on  the  Rue  des 
Postes.  The  then  superior,  Monsieur  Bouic  had  previously  welcomed 
the  elder  brother.  Bouic  raised  some  problems  about  letting  Jean- 
Marie  enter  because,  possessing  large  agricultural  lands  in  the  North  he 
was  no  "poor  scholar".  He  was  allowed  enter,  however  as  a  benefac- 
tor for  he  ceded  his  entire  personal  income  to  the  house.  He  became  a 
member  of  the  Congregation  in  1750  and  wanted  to  leave  for  distant 
missions.    This  was  refused. 

He  was  asked  to  teach  philosophy  and  later  moral  in  Paris.  He 
very  quickly  came  to  be  an  important  churchman  in  the  capital.  He 
had  a  good  relationship  with  the  archbishops,  first  Mgr  de  Beaumont, 
later  Mgr  de  Juigne;  he  was  superior  and  confessor  to  the  Carmelite 
sisters  of  rue  de  Grenelle,  he  was  confessor,  and  spiritual  director  too, 
to  many  persons  in  Paris.  He  is  called  "understanding,  gentle  and 
sympathetic"  towards  the  seminarians  "watchful  for  everything  that 
they  needed"7.  His  health,  however,  was  hardly  solid.  From  the  age 
of  20  on  he  used  to  suffer  bouts  of  gout  and  had  to  remain  seated, 
sometimes  for  a  month  and  a  half8. 

There  were  6  electors  that  Sunday,  November  16,  1788.  Who 
were  the  other  five?  The  oldest  was  a  Breton,  native  of  Saint-Malo, 
who  had  entered  the  seminary  aged  15  to  do  his  philosophy9.    Far 


7  Biographies,  op.  cit.,  pp.  92-93. 

8  This  rheumatic  type  pain  he  had  caught  while  with  other  seminarians  he 
was  digging  out  a  pond  at  the  Gentilly  house,  south  of  Paris.  Monsieur  Bouic 
had  got  this  country  house  in  1729,  just  a  bit  more  than  two  years  before  the 
site  of  the  Mother  House,  while  the  seminary  was  still  in  rented  accommoda- 
tion on  rue  Sainte-Genevieve,  the  modern  Rue  Tournefort.  When  elected 
superior  at  62  his  health  problems  hardly  grew  better. 

9  Joining  the  Congregation  at  21,  Monsieur  Rupalet  was  appointed  to  the 
seminary  at  Meaux  and  was  to  become  the  superior  there  down  to  1792.    Com- 
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younger  was  Monsieur  Charles-Marie  Pichon.  He  was  44  and  came 
from  the  diocese  of  Langres10.  Younger  still  was  Monsieur  Claude 
Gondre.  He  was  40  years  old  at  the  time  of  this  election  and  despite 
being  so  young  was  already  First  Assistant11. 

Jacques-Madeleine  Bertout  was  still  younger,  at  35.    He  was  a 
nephew  of  Monsieur  Duflos 12. 


ing  back  then  to  Paris,  he  went  to  Meaux  again  in  1797,  dying  at  the  hospital 
there,  just  as  he  was  about  to  be  put  in  prison.  He  was  a  man  who  lacked 
neither  courage  nor  conviction.  As  proof,  this  is  what  he  wrote  as  Superior  of 
Meaux  in  1791  to  the  new  "constitutional"  bishop  he  did  not  recognise:  "I  am, 
as  you  are  aware,  so  convinced  and  so  situated  that  neither  conscience  nor  hon- 
our would  permit  me  to  acknowledge  you  as  bishop  of  Meaux".  One  year  lat- 
er, in  1792,  the  seminary  at  Meaux  was  suppressed.  At  the  moment  Monsieur 
Duflos  was  elected  he  was  Second  Assistant  of  the  Congregation. 

10  Monsieur  Pichon  was  admitted  to  the  Congregation  aged  28.  At  Mon- 
sieur Duflos'  election  he  was  Bursar  to  the  Paris  house,  a  position  he  retained 
all  through  the  Revolution.  Even  following  Monsieur  Duflos'  election,  since  he 
was  frequently  ill,  Pichon  was  looked  upon  as  the  man  in  charge.  He  stood  by 
Monsieur  Duflos  right  through  the  Terror,  keeping  up  his  priestly  work  in  secret 
all  over  the  locality,  and  living  on  in  his  rooms  in  the  Seminary  until  1797.  It 
is  reported  of  him  that  in  the  most  trying  of  situations,  he  remained  "calm  and 
even  relaxed  as  only  a  soul  that  is  pure  and  beyond  all  criticism  can".  He  was 
deeply  attached  to  the  parish  of  Saint-Medard,  and  the  people  of  the  parish 
were  at  his  funeral  in  1810  in  great  numbers  (Biographies,  op.  cit,  pp.94  et 
seqq.). 

11  This  although  the  Latin  Rule  of  the  Congregation  specified  that  Assis- 
tants were  to  be  chosen  from  among  the  older  ex  antiquioribus  members.  Little 
is  known  about  him.  He  was  from  Normandy,  had  been  Director  at  the  semi- 
nary at  Rouen,  went  back  there  during  the  Terror  and  died  there  in  1808  aged 
60  (Le  Floch,  op.  cit.,  pp.  452-453,  note). 

12  After  his  ordination,  Monsieur  Bertout  had  obtained  leave  to  go  with 
Monsieur  de  Glicourt  -  the  first  member  of  the  Congregation  to  go  on  mission  - 
to  Guiana.  This  was  in  1778.  They  were  not  able  to  reach  their  destination. 
The  ship  was  wrecked  on  the  Arguin  Bank  off  the  coast  of  Senegal  and  Mauri- 
tania. After  many  hardships  the  two  missionaries  got  back  to  France  before  the 
end  of  the  year.  Monsieur  Bertout  was  admitted  to  the  Congregation  the  next 
year.  In  1792  he  emigrated  to  England,  to  return  to  Paris  only  after  ten  years  to 
find  his  superior,  his  own  uncle,  an  invalid  and  sightless.  He  was  going  to  be 
the  one  who  in  the  days  of  Napoleon  and  Louis  XVIII,  restored  the  Congrega- 
tion (Le  Floch,  op.  cit.,  pp.  457  et  seqq.). 
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We  know  almost  nothing  about  the  tenth,  the  last  of  the  electors. 
All  that  is  recorded  of  Monsieur  Michel-Louis  Frechon  is  that  he  came 
from  Amiens13. 

In  1788  there  were  other  members  of  the  Congregation.  They  did 
not  take  part  in  the  election.  Monsieur  de  Glicourt14,  a  Monsieur 
Bourgain,  from  Langres15,  a  Monsieur  Boudot,  also  from  the  diocese 
of  Langres16,  and  then  Monsieur  Thomas  Persant17. 


13  Le  Floch,  op.  cit,  pp.452-453  (note).  Even  the  Necrology  of  the  Congre- 
gation records  only  that  he  died  on  the  1st  November  without  noting  either  in 
what  year  or  at  what  age ! 

14  Dominique  de  Glicourt  was  from  Picardy.  Born  in  1741,  he  therefore 
was  47  as  the  Revolution  broke.  He  is  the  person  to  whom  Monsieur  Becquet, 
the  then  superior  of  the  Seminaire  du  Saint-Esprit,  entrusted  the  first  "  Spiritan 
mission"  -  the  one  destined  for  Guiana  -  of  1778.  Letters  patent  of  the  young 
(then  23  years  old)  King  Louis  XVI  entrusted  those  lands  to  the  Community  of 
the  Holy  Spirit.  Following  the  odyssey  of  the  Arguin  Bank  (see  above),  Mon- 
sieur de  Glicourt  was  to  get  orders  upon  returning  to  France  from  the  Minister 
of  the  Navy  to  sail  again  with  the  French  fleet  for  Saint-Louis  in  Senegal.  In 
January  1779,  the  town  was  taken  from  the  English  and  Monsieur  de  Glicourt 
became  Prefect  Apostolic.  Four  years  later  he  came  back  to  France  and  was 
appointed  to  teach  at  the  seminary  in  Meaux.  He  was  still  there  in  1792,  in 
troubled  times;  put  in  prison  in  1795,  on  his  release  became  parish  priest  of 
Meaux  again,  was  reimprisoned  in  1799  and  was  almost  shipped  as  a  convict  to 
Guiana,  where  in  1788  he  should  have  ended  up!  Napoleon's  seizure  of  power 
on  18  Brumaire  1799  brought  about  his  being  set  free.  Monsieur  de  Glicourt 
went  back  to  Meaux,  to  die  there  in  1807.  He  was  66  years  old  (Biographies, 
op.  cit.,  pp.  97  et  seqq.). 

15  Or  perhaps  Bourgin.  His  age,  even  his  Christian  name  is  unknown.  He 
would  go  to  Rome  and  die  there  in  1814.  There  are  other  documents  that 
speak  of  his  death  the  same  year,  as  parish  priest  of  Sedan  (Le  Floch,  op.  cit., 
pp.452-453,  note).  He  most  likely  left  the  Congregation  and  is  not  mentioned 
in  the  Necrology. 

16  Much  remains  unknown  concerning  Jean-Baptiste  Boudot,  yet  he  was 
very  attached  to  the  Seminaire  du  Saint-Esprit,  for  he  was  one  of  the  four  who 
stayed  on  after  September  13,  1792  at  Rue  des  Postes  with  Duflos,  Rupalet  and 
Pichon  and  the  three  remaining  students.  After  the  Revolution  he  joined  the 
secular  clergy  and  at  his  death  in  1 838  was  Vicar  General  of  Paris  (Biographies, 
op.  cit.,  p.82).    (Le  Floch,  op.  cit.,  p.454,  note). 

17  But  little  about  him  is  known.  He  would  leave  for  Noyon,  his  native 
place  during  the  turmoil  of  1792  and  most  likely  left  the  Congregation  (Le 
Floch,  op.  cit.,  pp.452-453,  note).    It  remains  just  to  mention  Monsieur  Guerin. 
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Monsieur  Duflos'  election  took  place  at  the  Seminaire,  rue  des 
Postes,  doubtless  in  what  is  now  the  sacristy  of  the  chapel  which  used 
to  serve  as  the  Chapter  House18. 

The  building  programme  had  cost  a  great  deal.  The  house  that 
welcomed  "poor  scholars"  as  its  express  purpose  was  not  luxurious. 
One  of  the  primary  jobs  of  the  new  superior  was  to  seek  ways  of  dis- 
charging the  debts  that  continued  to  weigh  upon  the  house  as  a  result 
of  the  major  projects  carried  through  by  Monsieur  Becquet  (debts 
exceeded  1 8,000  livres!).  Monsieur  Duflos  lost  no  time  in  getting  off  a 
memoire  addressed  to  the  King  and  an  appeal  to  the  archbishop  of 
Paris.  Both  moves  brought  results.  In  the  first  few  months  of  1789, 
by  royal  edict,  the  required  sums  of  money  were  paid  to  Monsieur 
Pichon,  treasurer  of  the  Seminaire,  "for  the  total  liquidation  of  the 
sums  due"19. 

In  1788,  the  Seminaire  du  Saint-Esprit  was  in  the  parish  of  Saint- 
Etienne-du-mont,  an  area  where  religious  houses  are  numerous20. 
Right  beside  the  Seminaire  du  Saint-Esprit,  13  rue  des  Postes,  there 
was  the  Seminaire  des  Anglais,  number  11,  after  that  of  the  Eudist 
Congregation  (where  today  stand  the  Ecole  Normale  and  the  Curie 
Hospital). 

Opposite  the  Seminaire  were  the  Filles  de  Saint-Cure,  on  the  corn- 
er of  rue  des  Postes  and  rue  du  Pot-de-Fer  with  the  rue  neuve  Sainte- 


He  was  not  a  member  of  the  Congregation  but  is  given  the  title  "of"  or  "belong 
to  the  Seminary".  He  is  said  "to  have  remained  at  rue  des  Postes  throughout 
the  Revolution  ".    This  is  all  that  is  known. 

18  Because  of  the  current  (1989)  renovations  we  are  able  to  form  a  quite 
close  idea  of  the  structure  as  it  once  stood.  In  1788,  the  frontage  of  the  Semi- 
naire was  only  six  years  completed,  as  was  the  great  staircase.  The  chapel  was 
also  quite  new,  just  ten  years.  It  is  true  that  it  was  rather  different  from  the  one 
we  are  familiar  with  today.  The  interior  was  white  all-over,  as  the  painting 
goes  back  to  the  nineteenth  century.  The  altar  stood  between  the  columns  and 
if  it  was  the  celebrant's  back  the  seminarians  were  looking  at,  the  people  who 
were  let  into  the  back  of  the  chapel  looked  (even  then!)  at  Mass  "  facing  the 
people". 

19  Limbour,  op.  cit,  p.51. 

20  The  Left  Bank  area  of  Paris  had  many  redrawings  of  parochial  boundar- 
ies during  the  17th  and  18th  centuries.  It  was  very  difficult  to  discover  what 
those  of  the  parish  of  Saint- Jacques-du-Haut-Pas,  for  example,  had  been  (cf. 
Friedmann,  op.  cit.,  the  last  of  the  coloured  plans). 
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Genevieve  -  rue  Tournefort  That  is  where  about  the  year  1755  there 
lived  as  a  boarder  Jean  Beau,  the  future  Contesse  du  Barry,  in  a  house 
the  parish  priest  of  Saint-Etienne-du-Mont  had  set  up  for  young  girls 
who  were  "at  risk  of  being  ruined". 

In  the  other  direction,  along  rue  des  Postes,  there  was  on  the  corn- 
er where  rue  du  Puits-qui-parle  (rue  Amyot)  meets  rue  des  Poules  (rue 
La  Romiguiere),  a  house  dependent  on  the  (monastery  of  the)  commu- 
nity of  Saint-Genevieve;  after  that,  the  Seminaire  des  Irlandais,  where 
rue  des  Postes  meets  rue  du  Cheval-Vert. 

On  the  cul-de-sac  des  Vignes  frontage  (today  rue  Rataud)  the  were 
girls'  orphanage  de  PEnfant-  Jesus  and  the  priory  of  the  Presentation  of 
Notre-Dame.  These  were  Benedictine  sisters.  Today  this  site  is  occu- 
pied by  the  local  schools.  Further  on  down  in  the  direction  of  rue  de 
l'Arbalete  there  were  the  Sisters  de  la  Providence  and  the  Filles  de 
Saint-Michel. 

In  the  Quartier,  at  the  other  end  not  far  from  the  Seine  there  was 
the  ancient  abbey  of  Saint- Victor  and  its  dependencies  where  in  our 
times  stands  Place  Jussieu. 

Downhill  towards  rue  de  la  Bourbe  (now  the  Boulevard  de  Port- 
Royal)  was  the  Capucins  and  their  hospital  for  venereal  diseases. 
There,  too,  was  a  house  dependent  upon  the  Abbey  of  Port-Royal. 

In  the  direction  of  the  church  of  Saint  Jacques  there  was  the  insti- 
tute of  FOratoire,  a  house  of  Carthusian  monks,  one  of  the  Feuillan- 
tines  de  l'ange-Gardien  and  a  Carmelite  sisters'  convent.  There,  too, 
was  the  Seminaire  Saint-Magloire,  the  College  des  Dix-huit,  the  con- 
vent of  the  Visitation,  the  Ursuline  sisters,  the  English  Benedictine 
nuns  and  one  of  yet  another  sort  of  Carmelite  sisters. 

After  that  on  the  rue  Mouffetard  there  were  the  Hospitallers  de 
Saint- Julien  et  Saint-Basilisse  and  on  rue  de  la  Clef,  at  Sainte-Pelagie, 
looked  after  by  the  Dames  Charitables  there  was  a  house  for  girls  who 
wished  their  confinements  to  take  place  discreetly.  This  was  both  a 
facility  for  those  who  chose  to  enter  and  also  for  those  who  were  put 
into  it21. 


21  Grente,  op.  cit,  pp.35-36.    Tiberi,  op.  cit,  pp.223  and  228. 
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Above  all,  however,  to  dominate  the  Quartier  from  the  high 
ground,  rose  the  ancient  Abbey  of  Sainte  Genvieve  and  the  church  of 
the  parish  Saint-Etienne-du-Mont.  A  new  church  was  coming  to  com- 
pletion, called  Sainte-Genevieve,  of  monumental  proportions.  This, 
from  early  in  the  Revolution,  was  to  become  the  Pantheon.  All  this 
"churchy"  world  seems  to  have  got  along  not  at  all  badly  with  the 
people  of  the  Quartier.  And  yet,  when  riots  were  to  break  out  around 
this  section  of  the  city  during  the  Revolution,  they  started  up  some- 
times from  the  "faubourg  Saint-Marcel"22. 

A  word  on  office-holders  of  the  day.  Mgr  de  Juigne  the  archbish- 
op of  Paris,  was  one  of  the  most  respectable  prelates  in  the  clergy  of 
France.  The  whole  length  of  his  career  as  a  churchman,  there  was 
never  a  shadow  upon  his  integrity.  Like  the  King,  Louis  XVI,  howev- 
er, he  was  unfitted  to  face  up  to  the  difficult  times  he  would  have  to 
experience.  In  1764  he  was  bishop  of  Chalons-sur-Marne.  He  was  61 
years  old  when  in  1781  he  became  archbishop  of  Paris,  almost  of  an 
age  with  Monsieur  Duflos.  They  had,  as  we  have  already  said,  a 
mutual  respect.  We  shall  speak  of  Mgr  de  Juigne  again,  for  he  is  close- 
ly involved  in  events  at  the  beginnings  of  the  Revolution  in  Paris. 

The  same  year,  1788,  the  King  and  Queen  were  not  living  in  Paris. 
They  were  at  Versailles.  Louis  XVI  was  34  (he  was  39  when  he  died). 
Marie  Antoinette  was  33  (she  was  to  die  at  38).  The  Kingdom's 
finances  were  at  rock  bottom,  with  both  King  and  nobility  spending 
more  than  their  incomes.  For  a  long  time  there  had  been  murmurings 
that  reforms  were  needed.  Certainly  they  were,  but  the  way  people's 
thoughts  were  tending  was  towards  changes  in  society. 

The  wealthy  bourgeois  were  particularly  in  favour  of  these :  those 
very  people  who  -  not  belonging  to  clergy  nor  nobility  -  but  making  up 
the  dominant  wing  of  the  Third  Estate,  would  launch  and  direct  the 
Revolution.  Equally  well  disposed  to  this  -  unknowing  that  they  were 
setting  in  process  their  own  undoing  -  a  part  of  the  clergy  -  and  more 
especially,  the  lower  clergy  -  in  addition  to  quite  a  number  of  the 
nobility  who  had  been  won  over  to  the  new  thinking. 


22  Or  Saint-Marceau:  this  is  one  of  the  old  names  for  rue  Mouffetard. 
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On  the  10th  August  the  King  called  the  Estates  General.  On  the 
27th  December  he  decided  that  the  deputies  of  the  Third  Estate  were 
to  be  twice  as  numerous  as  had  been  foreseen,  they  would,  in  other 
words,  equal  the  combined  representatives  of  the  clergy  and  nobility. 

Between  those  two  dates  Monsieur  Duflos  succeeded  Monsieur 
Becquet  at  the  Seminary,  where  preparations  were  in  hand  for  electing 
representatives  from  religious  to  go  to  the  Estates  General.  All  the 
members  of  the  community  would  have  held  opinions,  but  none  of  the 
documents  from  the  epoch  allows  us  to  form  a  precise  idea  of  what 
these  might  have  been. 

In  Rome,  Pope  Pius  VI,  an  Italian,  like  all  the  popes  of  those 
times,  was  reigning.  Elected  at  58,  he  was  71  in  1788  and  would  die  at 
Valence  (in  southern  France)  aged  82.  He  is  the  sole  pope  in  all  his- 
tory who  had  a  civil  burial.  At  his  death  there  was  not  to  be  found 
one  priest  in  the  town  of  Valence  who  was  in  communion  with  the 
Roman  church. 

In  1788  there-  was  someone  still  not  known,  named  Napoleon 
Bonaparte.  He  was  an  apprentice  artillery  officer  at  the  military 
school  at  Brienne.    He  is  only  19. 


1789 

The  year  1789  is  marked  by  events  of  decisive  importance  for  the 
future  in  France.  In  Paris: 

-  elections  to  the  Estates  General  from  January  to  April; 

-  meeting  of  the  Estates  at  Versailles,  5th  May; 

-  proclamation  of  the  National  Assembly,  17th  June; 

-  storming  of  the  Bastille,  14th  July; 

-  abolition  of  privileges,  4th  August; 

-  declaration  of  the  Rights  of  Man  and  of  the  Citizen,  26th  August; 

-  goods  of  the  clergy  put  on  sale,  2nd  November. 

The  electoral  boundaries  for  clergy  delegates  to  the  Estates  General 
were  those  of  the  archdiocese  of  Paris.  These  ran  from  Corbeil,  on  the 
south,  to  Beaumont  on  the  north,  from  Trappes,  to  the  west,  to  the 
borders  of  Meaux  on  the  east.    The  greater  part  of  the  diocese  was 
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called  extra-muros.  The  Seminaire  du  Saint-Esprit  was  intra-muros23. 
The  diocese  of  Paris  had  its  own  regulations  for  its  elections;  the  King 
had  so  decided  on  28th  March.  The  meeting  of  the  three  Estates  had 
been  fixed  for  the  4th  April  by  the  Marquis  of  Boulainvilliers,  Provost 
of  the  capital. 

It  did  not  happen  until  the  22nd  April  because  of  tensions  between 
the  two  Provosts,  Boulainvilliers,  of  Paris  and  Le  Peletier,  of  the  Pari- 
sian merchants,  each  of  whom  claimed  the  privilege  of  convoking  the 
electors  of  the  capital.  It  was  only  on  Monday  the  27th  April  that  the 
clergy  came  together  at  the  archbishop's  palace. 

The  meetings  of  the  other  two  Estates  took  place  in  churches  in 
different  parts  of  town.  The  business  was  to  elect,  for  Paris  intra- 
muros,  three  members  from  the  nobility,  three  from  the  clergy  and  six 
from  the  Third  Estate,  and  to  put  together  the  Book  of  Grievances  of 
each  of  the  Estates.  As  for  religious  women:  there  was  no  question  of 
their  participation.  They  could  be  represented  solely  by  a  procureur, 
taken  from  the  Clergy  Estate,  either  secular  or  religious. 

The  putting-together  of  the  Books  of  Grievances  from  the  intra 
muros  and  extra  muros  clergy  showed  complete  agreement.  They 
demanded  almost  in  the  same  words,  that  exterior  and  public  cult 
should  remain  the  exclusive  right  of  the  Roman  Catholic  and  Apos- 
tolic religion.  Likewise,  they  insisted  measures  be  taken  against  irreli- 
gious books,  against  the  excesses  of  the  theatre  and  the  practice  of 
duelling. 

However,  the  Books  of  the  intra  muros  clergy  go  along  willingly 
with  the  aspirations  of  the  day  against  lettres-de-cachet24,  against  the 
slave  trade,  in  support  of  prisoners,  of  those  condemned  to  the  galleys, 
of  beggars,  and  not  forgetting  at  the  same  time  the  claim  for  financial 
justice  as  between  different  members  of  the  clergy25. 


23  The  whole  diocese  therefore  took  in  500  parishes  and  a  million  inhabi- 
tants (Delarc,  op.  cit.,  I,  pp.  9- 10).  In  the  city  of  Paris  alone  there  were  38  mon- 
astic nouses  of  men,  attached  to  23  religious  orders  (Delarc,  op.  cit.,  I,  pp.238  et 
seqq.). 

24  A  lettre-de-cachet  was  seen  as  a  grievance  because  it  allowed  power  to 
overrule  justice  in  the  eyes  of  the  population  (Trans.). 

25  Delarc,  op.  cit.,  I,  pp.87  et  seqq. 
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Some  days  previously,  the  24th  April,  the  archbishop  had  publish- 
ed a  pastoral  letter  invoking  God's  blessings  on  the  future  assembly. 
In  it  he  quoted  Solon,  Lycurgus  and  Phocion  and  "that  illustrious  sage 
known  as  the  last  of  the  Romans",  adding  "We  do  not  speak  to  you 
here  solely  as  a  pastor,  but  as  a  citizen:  in  the  first  place  the  interests  of 
the  people  -  that  is  the  supreme  law,  there  the  first  principle  and  the 
final  end  of  all  government 

What  huge  scope  there  is  going  to  be:  to  reform  injustice  ....,  fulfil 
the  dearest  wish  of  the  Kings'  heart,  to  succour  the  most  numerous  and 
unhappy  of  his  subjects  ...,  to  perfect  laws  for  the  spread  of  commerce, 
to  bring  the  arts  back  to  life,  to  make  the  primary,  the  most  useful,  that 
one  most  worthy  of  esteem  -  agriculture,  flourish  once  more..."26. 

We  do  not  know  whether  the  Seminaire  participated  in  the  elec- 
tions. We  can  be  sure  they  were  talked  about.  None  of  the  Messieurs 
du  Saint-Esprit  was  elected,  for  they  were  not  a  big  number  as  against 
the  whole  of  the  city.  The  archbishop,  Mgr.  de  Juigne  was  among  the 
clergy  representatives  intra  muros.  Because  he  was  representing  the 
clergy  intra  muros,  the  clergy  extra  muros  were  sorry  -  some  of  them 
said  -  they  could  not  elect  him.  So  he  was  far  from  being  a  hated 
person!  The  representative  of  the  Paris  religious  was  the  General  of  the 
Lazarists  -  Cayla  de  la  Garde. 

Were  the  seminarians  and  their  teachers  among  the  onlookers  that 
5th  May  at  the  opening  of  the  Estates  General  at  Versailles?  We  do  not 
know.  That  day  was  a  Tuesday,  most  likely  a  class  day  as  usual!  There 
is  nothing  known  either  about  the  day  the  Bastille  was  stormed  or  the 
night  of  August  4th,  when  Privileges  were  abolished.  This  would  not 
have  been  a  great  problem,  it  is  true,  for  the  Seminaire,  which  took  in 
"poor  future  priests"! 

And  yet,  in  those  times,  painful  blows  were  falling  upon  the  arch- 
diocese of  Paris.  They  must  have  been  particularly  hard  for  Monsieur 
Duflos,  the  archbishop's  close  personal  friend.  Mgr  de  Juigne  was 
clearly  no  reactionary  prelate.  He  was,  none  the  less,  wrongly  accused 
of  opposing  the  consolidation  of  the  three  Estates  into  a  single  Nation- 
al Assembly.    Very  rapidly  his  unpopularity  grew.    Despite  his  bless- 


26  Delarc,  op.  cit.,  I,  pp.  127- 128. 
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ing  the  standards  of  the  Garde  Nationale  in  Notre  Dame  cathedral  on 
27th  September,  the  accusations  were  kept  up  -  he  had,  so  as  to  starve 
the  people,  been  grabbing  the  supplies  of  flour  in  Paris ! 

Facing  such  opposition  he  took,  on  October  15th,  the  decision  to 
move  to  Chambery,  a  town  belong  to  the  Duke  of  Savoie.  The  most 
ironic  fact  of  the  whole  story  was  that  he  had  proposed,  just  three  days 
previous  to  his  leaving,  that  the  National  Assembly  take  place  in  the 
buildings  of  the  archbishop's  palace  -  so  that  it  could  assemble  inside 
Paris.  And  so  it  was  there  that  on  November  2nd  the  decision  was 
taken  to  confiscate  the  property  of  the  clergy  and  thus,  the  archbishop's 
palace,  which  he  had  loaned  for  the  assembly  to  meet  in ! 

On  August  26th  the  Assembly  proclaimed  the  Rights  of  Man  and 
of  the  Citizen.  The  debate  about  this  had  gone  on  since  July  6th.  The 
document  would  have  been  known,  discussed,  commented  upon, 
fought  over  with  regard  to  certain  passages,  notably  those  that  deal 
with  liberty,  knowing  as  we  do  the  strictly  orthodox  line  that  the  teach- 
ing in  the  Seminaire  adhered  to,  in  traditional  doctrine. 

The  very  first  article:  "Men  are  born  equal  and  with  equal  rights" 
impinged  upon  the  very  basis  of  "religion"  which  affirmed:  "Error 
cannot  have  equal  rights  with  truth;  must  not  have  freedom".  With- 
out mentioning  other  theological  arguments  that  had  been  debated 
during  centuries,  according  to  which  "  man  can  no  longer  be  free,  hav- 
ing been  bought  back  by  the  grace  of  God". 

Article  X  would  have  been  thought  even  more  awful:  "No  one 
should  be  made  suffer  for  his  opinions,  even  religious  opinions,  pro- 
vided their  manifestation  does  not  disturb  public  order  as  established 
by  the  law".  This  affirmation  of  "liberty  of  conscience"  rejected  the 
accepted  idea  of  "tolerance".  The  kingdom  and  the  Church  of  France 
could  "tolerate",  but  there  was  no  means  by  which  they  could  "admit" 
liberty. 

Such  a  principle  directly  attacked  the  centuries  old  tradition  of  the 
union  of  Church  and  civil  power.  It  would  by  its  very  acceptance 
reject  the  foundations  of  "Christian  civilization".  The  real  point  of 
the  text  was  to  accord  greater  freedom  to  Protestant  cult  and  still  more 
to  give  recognition  as  full  citizens  to  Jews  who  in  Alsace  were  numer- 
ous. The  "provided  that ",  which  was  introduced  into  the  text  by 
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the  future  constitutional  bishop  of  Paris,  Gobel,  who  came  from  Al- 
sace, demonstrates  that  public  worship  was  intended,  although  the 
word  used  is  simply  "opinions"27. 

The  confiscation  of  the  possessions  of  the  clergy,  legislated  for  on 
2nd  of  November  was  to  give  rise  to  another  sort  of  worry.  Particular- 
ly as  the  National  Assembly  on  13th  and  14th  November  demanded  a 
declaration  of  all  movable  and  immovable  property  belong  to  parishes 
and  religious  communities  and  of  all  the  books  and  manuscripts  of 
archives  and  libraries.  A  gloomy  year's  end  it  was  in  1789  at  the  Sem- 
inaire  du  Saint-Esprit! 

Moreover  it  was  a  year's  end  that  was  marked  in  the  locality  of  the 
Seminaire  by  an  event:  some  person  -  no  one  knows  who  -  entered  the 
church,  Saint-Etienne-du-Mont.  He  removed  the  Blessed  Sacrament 
in  the  ciborium.  As  soon  as  the  sacrilege  was  known,  expiatory  cere- 
monies were  organised.  The  people  of  the  Quartier,  the  neighbour 
parishes  and  the  religious  communities  (surely,  too,  the  Seminaire  du 
Saint-Esprit)  walked  in  procession  all  together. 

The  following  were  there  also,  in  order:  the  Chapter  of  Notre 
Dame  cathedral,  of  the  University,  representatives  of  the  Commune  of 
Paris,  dressed  in  black,  with  the  mayor  himself,  Jean-Sylvain  Bailly,  at 
their  head.  Every  evening  there  were  acts  of  expiation,  speeches, 
prayers  and  hymns.  It  was  without  doubt  among  the  last  public 
demonstrations  of  the  Catholic  faith  in  Paris  before  the  revolutionary 
maelstrom28. 


27  Notre  Histoire,  op.  cit,  p.  19.  Courrier  de  l'A.C.A.T.,  no.  97,  July- August 
1989,  p.  14.  We  may  add,  that  even  if  today,  no  one  is  thinking  of  questioning 
liberty  of  conscience  or  opinion,  freedom  of  worship,  of  the  press  or  of  teaching, 
at  that  time  such  ideas  were  new  and  clashed  with  long-established  convictions. 
From  February  1790  on,  legislators  would  forbid  the  making  of  the  Vows  of 
Religion  in  the  name  of  such  a  "freedom",  as  being  an  offence  against  inaliena- 
ble personal  liberty. 

28  Delarc,  op.  cit,  I,  pp.185  et  seqq.. 


22  THE  SEMINARY  OF  THE  HOLY  SPIRIT 

1790 

The  fears  for  the  future,  glimpsed  at  the  close  of  1789,  are  con- 
firmed: 

-  Pope  Pius  VI,  on  the  29th  March,  condemns  the  Declaration  of  the 
Rights  of  Man; 

-  the  National  Assembly,  on  14th  April,  affirms  that  the  State  assumes 
the  costs  of  Catholic  worship; 

-  it  decides,  on  14th  May  to  put  on  sale  in  compensation  all  the  goods 
of  the  clergy; 

-  it  passes  by  vote  on  12th  July,  the  civil  Constitution  of  the  Clergy, 
which  would  split  the  Church  in  France  into  two  camps; 

-  it  holds  the  celebration  on  14th  July,  anniversary  of  the  storming  of 
the  Bastille,  on  the  Champ-de-Mars,  upon  the  Altar  of  the  Nation,  of 
the  reconciliation  of  the  King  and  his  people29. 

Lastly,  on  27th  November,  the  Assembly  demanded  from  the  cler- 
gy the  acceptance  of  the  civil  constitution  of  the  clergy,  called  the  "civ- 
il oath". 

The  Seminaire  gave  in,  (in  hopes  of  avoiding  their  being  later  con- 
fiscated), to  the  obligation  that  had  been  imposed  at  the  end  of  1789  of 
declaring  all  movable  and  immovable  goods30.  By  25th  February  a 
voluminous  report  had  been  submitted  to  the  Assembly.  In  it  the 
library  was  noted  as  having  10258  volumes.  Emphasis  was  put  on  the 
poorness  of  the  Seminaire  and  the  support  it  gave  the  (French  over- 
seas) Colonies.    It  seems  there  was  no  answer.    Monsieur  Duflos  also 


29  It  was  raining.  Mgr  de  Talleyrand-Perigord  celebrated  the  Mass.  It  is 
known  that  before  that  Mass,  the  celebrant  -  who  was  made  bishop  against  his 
will  -  had  begged:  "Above  all  else,  do  not  make  me  laugh!". 

30  Besides  the  buildings  on  the  rue  des  Postes,  the  Seminaire  owned  a 
country  house  at  Sarcelles  north  of  Paris  given  by  a  former  bishop  of  Quebec  in 
1752  in  recognition  of  the  services  done  for  his  diocese  by  priests  who  came 
from  the  Seminaire.  This  property  would  be  confiscated  on  18th  August  1792 
but  in  the  end  neither  handed  nor  bought  back  (Biog.,  op.  cit.,  p.40).  A  differ- 
ent property  named  La  Chyperie  -  or  La  Chyplie,  or  again  La  Tourniere,  six 
kilometres  from  Orleans,  had  been  given  in  1777  by  a  Parisian  widow.  This 
one,  confiscated  by  the  Revolution  and  no  buyer  being  found,  was  returned  to 
the  Congregation  in  1805.  Because  it  was  so  far  away  Monsieur  Monet  would 
put  it  on  sale  in  1848  {Biographies,  op.  cit.,  pp.57-58).  As  for  the  parcel  of  land 
at  Gentilly  acquired  as  early  as  1729  by  Monsieur  Bouic,  it  too  was  confiscated, 
sold  and  not  afterwards  repurchased. 
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submitted  on  25th  March  a  month  later  an  "address  to  the  members  of 
the  National  Assembly  from  the  Superiors  and  Directors  of  Saint- 
Esprit,  rue  des  Postes,  in  Paris"31. 

Once  more  there  was  insistence  on  the  Seminaire  being  poor,  on 
the  fact  that  it  was,  in  France,  unique  "for  providing  schooling  for 
good  subjects  that  fortune  had  not  favoured",  that  missionaries  were 
trained  there  and  accustomed  to  a  life  that  was  hard  and  that  the  estab- 
lishment cost  the  State  almost  nothing.  Monsieur  Duflos  thought  it 
good  to  append  the  opinion  of  the  Commissioner-General  to  the 
Colonies  -  the  former  ordonnateur  of  Guiana,  which  praised  the  ser- 
vices supplied  by  the  Seminaire  and  recommended  Government  pro- 
tection. Again,  there  was  no  response.  A  third  attempt  with  no  more 
success  would  be  made  in  1793. 

At  least  in  the  absence  of  a  reply  the  Seminaire  went  on  with  its 
life  of  prayer  and  studies.  The  ordinations  of  1790  were  being  pre- 
pared. They  took  place  at  Saint-Nicolas-du-Chardonnet,  29th  May, 
the  day  before  Trinity,  the  Saturday  of  Quarter  Tense,  There  was 
"rather  a  big  number  of  Saint-Esprit  seminarians  receiving  Minor 
Orders,  Sub-diaconate  and  Diaconate".  These  were  to  be  the  last  pub- 
lic ordinations. 

Let  it  be  said  straight-away,  for  there  are  no  precise  details  availa- 
ble, there  were  other  ordinations  during  the  period  of  the  Revolution. 
They  were  done  secretly,  at  Paris,  by  two  bishops:  Mgr  de  Lubersac, 
bishop  of  Chartres,  in  the  English  College,  rue  des  Postes  or  the  Irish 
College,  rue  du  Cheval  Vert,  or  in  the  house  of  the  Dames  Anglaises, 
rue  des  Fosses-Saint- Victor.  The  other  bishop  was  Mgr  de  Bounald, 
bishop  of  Clermont,  in  his  chapel  on  the  rue  des  Saints-Peres;  he  was 
living  with  the  Cardinal  de  Rochefoucault.  Other  seminarians  who 
had  already  got  Minor  Orders,  became  priests  but  outside  French  terri- 
tory32. 

The  great  problem  for  the  Seminaire  in  1790  was  the  law  on  the 
civil  constitution  of  the  clergy.    This  first  oath  demanded  by  the  State 


31  A  printed  text,  printer  Librarie  Crapart,  place  Saint-Michel.  The  docu- 
ment exists  in  the  Spiritan  Archive.  On  the  February  report:  Le  Floch,  op.  cit., 
p.446;  Limbour,  op.  cit.,  p.55. 

32  Le  Floch,  op.  cit.,  pp.450-451. 
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-  there  were  to  be  six  during  the  Revolution  and  Consulship  -  was  far 
and  away  the  most  difficult.  Decided  on  by  the  Assembly  12th  July, 
given  Royal  assent  26th  December,  following  much  hesitation,  it 
would  be  condemned  by  Pius  VI  10th  March  the  following  year.  Eight 
months  of  uncertainty!  What  was  it  all  about?  It  meant  the  accept- 
ance -  or  refusal  to  accept  -  yes  or  no  -  that  parish  priests  and  bishops 
be  elected  by  the  citizens,  with  no  intervention  from  Rome,  not  even  a 
simple  confirmation  when  the  elector-citizens  (such  as  paid  sufficient 
tax)  were  not  necessarily  even  Catholic! 

The  split  between  supporters  (called  "swearers",  "constitution- 
als" or  "the  sworn")  and  opponents  (called  "refractories",  "the 
unoathed")  of  the  oath,  gave  rise  to  a  real  schism.  Half  of  the  clergy 
of  France  accepted,some  52%.  With  the  distance  that  the  passage  of 
time  allows  us,  we  think  it  easy  to  judge  which  side  was  right.  But  in 
that  age  of  a  Gallican  church  (which  does  not  for  all  that  mean  anti- 
Roman)  the  facts  are  otherwise  complicated.  Each  one's  decision  was 
explained  by  his  own  beliefs.  One,  very  reasonably,  could  have  a  wish 
to  wipe  clean  a  history  of  too  comfortable  a  living  -  we  have  to  recog- 
nize this  -  but  faintly  reflecting  the  Gospels.  Another  on  the  other 
hand,  would  not  want  to  break  from  the  heritage  of  the  Council  of 
Trent. 

It  is  worth  noting  that  even  those  who  took  the  oath  affirmed, 
before  doing  so,  their  "attachment  to  the  Church;  apostolic,  Roman 
catholic".  There  were,  within  the  Kingdom,  four  zones  that  resisted: 
the  north,  the  west,  the  centre  and  Alsace-Lorraine.  In  general  the 
countryside  favoured  the  oath  more  than  did  the  towns  where  the  cler- 
gy had  the  reputation  of  being  "intellectual".  But  there  too,  there 
were  shades  of  opinion!  The  town  of  Angers  was  to  refuse  while  Sau- 
mur,  right  beside  it,  would  take  the  oath33. 

No  member  of  the  Congregation,  as  we  know,  took  the  oath.  As 
the  Revolution  went  on  they  would  swear  others  as  we  shall  see.  But 
in  this  case  we  are  speaking  of,  what  was  in  question  was  their  adher- 
ence to  the  Church  and  to  the  Pope.  The  riposte  to  their  refusal  was 
not  long  in  coming.  From  the  beginning  of  the  year  following,  1791, 
the  Navy  Ministry  was  to  refuse  to  give  the  Seminaire  the  grant  of 


33  Notre  Histoire,  op.  cit.,  p.29. 
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10,000  livres,  usually  given  for  the  training  of  clergy  for  Guiana.  This 
would  not  have  made  life  easier  for  the  seminarians  of  the  rue  des 
Postes,  but  they  were,  at  least,  there.  Classes  continued  and  at  the 
beginning  of  the  school  year  in  1791  there  are  still  about  60  seminar- 


ians 


34 


1791 


At  the  Seminaire  du  Saint-Esprit,  1791  resembles  the  previous 
year.  On  the  national  level,  however,  four  events  stood  out  for 
France: 

-  10th  March,  the  Pope  condemns  the  Civil  Constitution  of  the  Cler- 
gy; 

-21st  June,  the  king  tries  to  flee  France  and  is  recaptured  at  Var- 

ennes; 
-1st  October;  the  Constituent  Assembly  gives  way  to  the  Legislative 

Assembly; 

-  27th  and  29th  November,  the  Legislative  Assembly  commands  the 
whole  clergy  this  time  to  swear  the  civil  oath.  The  King  vetoes  this 
19th  December. 

In  the  Seminaire,  even  if  there  be  no  question  any  more  of  public 
ordinations,  even  if  the  number  of  seminarians  is  falling,  life  goes  on. 
People  there  were  doubtless  little  interested  in  the  removal,  on  a  rain- 
soaked  14th  July,  of  the  mortal  remain  of  Voltaire  to  the  Pantheon, 
close  by  though  that  was35. 

Throughout  the  whole  of  France  a  clergy  that  had  taken  the  oath 
was  put  in  place.  The  man  picked  for  Paris,  23rd  March,  was  already 
bishop,  a  native  of  Thann  in  Alsace,  Mgr.  Jean-Baptiste  Gobel.  After 
theological  studies  in  Rome  he  had  been  named  a  Canon,  then  a 
^bishop  "in  partibus",  suffragan  to  the  see  of  Basle  for  the  French  por- 
tion of  that  diocese.  The  clergy  of  Belfort  had  elected  him  to  the 
Estates  General. 


34  Limbour,  op.  cit.,  p.55. 

35  Tiberi,  op.  cit.,  pp.242-243. 
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Reading  the  texts  of  what  he  said  in  the  National  Assembly  gives 
no  hint  that  he  would  become  a  schismatic.  He  insists  unfailingly  on 
the  Council  of  Trent  and  denies  to  the  Assembly  the  authority  to  inter- 
vene in  a  domain  that  was  not  its  business.  Following  full-blown 
phrases  of  fine  Imperfect  Subjunctives  (..."que  vous  determinassiez  ... 

que  vous  combinassiez que  vous  arretassiez...")36.    He  concludes: 

"Could  you  not  rather  say,  when  you  deal  with  matters  which  do  not 
fall  within  your  competence,  but  within  spiritual  jurisdiction,  that  the 
King  will  be  asked  in  these  question  to  follow  Canon  Law?" 

Yet  he  asks,  in  the  National  Assembly,  2nd  January,  to  take  the 
oath.  On  24th  February  he  is  assistant  to  Talleyrand  (who  had 
resigned  from  the  see  of  Autun)  for  the  ordinations  of  the  first  two 
"constitutional"  bishops  in  the  Oratoire  church,  rue  Saint-Honore. 
The  meeting  of  electors  comprised  913  individuals  for  the  selection  of 
the  new  parish  priests  and  bishop  for  Paris.  Most  of  these  people  were 
businessmen  and  shopkeepers.  All  during  February  and  March  count- 
less elections  continued  for  the  various  parishes  of  Paris.  Jean-Bap- 
tiste  Gobel  was  elected  metropolitan  bishop  on  the  evening  of  13th 
March  in  the  nave  of  the  cathedral  of  Notre  Dame.  He  was  63  at  the 
time,  the  same  age  as  Mgr  de  Juigne,  his  predecessor  and  as  Monsieur 
Duflos. 

The  address  given  at  his  enthronement,  the  Thursday  following, 
by  the  President  of  the  Electoral  Assembly  was  particularly  significant: 
"Citizens,  those  happy  days  have  dawned  in  which  the  Church,  called 
back  beneath  the  laws  of  Her  earliest  purity,  is  about  to  take  on,  in  its 
noble  simplicity,  Her  native  radiance.  That  radiance  which,  from  Her 
infancy,  won  so  many  hearts  and  made  so  numerous  and  such  zealous 
converts.  Holy  souls  of  the  early  Popes  of  Christendom,  be  consoled! 
No  longer  shall  you  blush  for  your  successors...  .  As  you  were,  so  the 
voice  of  the  people,  bearer  of  God's  Voice,  has  chosen  these  now  to  be 
the  guides  of  the  faithful...". 

Poor  Gobel !  He  was  counting  on  the  archbishop  of  Sens  or  the 
bishop  of  Orleans  -  both  having  taken  the  Civil  Oath  -  to  be  given 


36  Echoes  of  Latin  grammar  continued  in  oratorical  French,  in  flowery  and 
pompous  speech.  They  were  fading  from  usage  and  are  cause  of  mirth  today 
(Trans.). 
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canonical  investiture.  These  two  "grand  seigneurs"  refused  it  to  him: 
he  was  so  "low  born"  a  fellow  for  the  throne  of  Paris!  Other  forces 
were  at  work  too,  there's  little  doubt:  one  of  these  two  was  a  relative 
and  the  other  a  close  friend  of  Mgr  de  Juigne,  the  previous  bishop.  In 
the  end  it  was  Talleyrand,  former  bishop  of  Autun  who  did  the  instal- 
lation of  Gobel  in  Notre  Dame  on  27th  March.  As  soon  as  he  had 
been  installed,  the  new  bishop  ordained  as  bishops  nine  priests  who 
had  lately  been  elected  for  the  Second  Estates  and  while  this  went  on, 
out  through  the  windows  of  the  bishop's  palace,  which  adjoins  Notre 
Dame  on  the  right  side,  the  servants  of  Mgr  de  Juigne  screamed  their 
indignation. 

The  new  bishop's  first  pastoral  letter,  on  21st  April,  Holy  Thurs- 
day, surely  went  down  badly  at  the  Seminaire  du  Saint-Esprit,  where 
Mgr  de  Juigne  was  still  faithfully  supported.  "  Jean-Baptiste  Gobel,  by 
divine  Providence  and  in  communion  with  the  Holy  Apostolic  See, 
metropolitan  bishop  of  Paris,  to  the  clergy  and  to  all  the  faithful  of  our 
diocese,  greetings  and  the  blessing  of  Jesus  Christ... .  If  ever  we  should 
-  our  very  dear  brothers  -  have  had  good  cause  to  feel  fear,  it  was 
surely  on  seeing  the  burden  we  bear,  that  moment  when  we  knew  that 
our  fellow  citizens'  choice  had  fixed  upon  us  to  call  us  to  take  over  the 
throne  of  this  church...". 

Then  following  magnificent  quotations  from  Saint  Paul,  on  humil- 
ity, on  patience,  on  charity,  he  goes  on  to  say  that  meanwhile  is 
awaited  the  reuniting  of  "  all  our  brothers  whom  error  had  succeeded  in 
driving  apart  for  some  little  while  ....  In  those  times  there  shall  no 
longer  be  but  one  Rock  and  one  Shepherd"37. 

These  events  all  marked  the  first  half  of  1791.  On  October  11th, 
just  after  the  school  year  had  started  for  60  seminarians,  there  was,  in 
the  Quartier  yet  another  happening,  close  beside  the  Seminaire  in  the 
rue  du  Cheval  Vert.  It  was  a  different  seminary  this  time  -  the  Irish 
seminary.  The  Superior,  a  foreigner,  was  not  bound  to  take  the  Civil 
Oath.  A  number  of  pius  ladies  of  strict  beliefs  were  coming  to  chapel 
in  this  seminary.  If  the  goings-on  are  easy  to  picture,  the  detail  is 
rather  down-to-earth!  Had  it  not  been  printed  straight  away,  the  de- 
scriptions would  have  been  less  graphic. 


37 


Delart,  op.  cit,  I,  pp.408  et  seqq.. 
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Here  it  is:  "A  true  detailed  account  of  the  great  revolution  that 
happened  at  the  Seminaire  des  Irlandais,  rue  du  Cheval  Vert,  at  the 
(Place  de  V)  Estrapade,  Faubourg  Saint-Marceau,  where  27  bigots, 
women  counter-revolutionaries  were  whipped  by  the  angry  people  -  as 
was  the  Superior  of  the  Seminary,  with  the  list  of  the  names  and  occu- 
pations of  all  who  were  whipped  bare-tailed  (sic).  For  a  long  time,  the 
Parisian  priests  who  refused  the  Oath  have  been  finding  a  sweet 
reposeful  place  in  the  Seminaire  des  Irlandais...  Where  numbers  of 
devotees  get  together,  quite  content  to  be  able  to  listen  to  the  false 
teachings,  they  are  being  fed  contrary  to  the  sound  principles  of  our 
Constitution.  This  roused  to  fury  against  them  all  the  fine  patriot 
ladies  of  the  Faubourg  Saint-Marcel  to  such  a  degree  that  yesterday 
these  ladies  laid  hold  upon  them  as  they  came  out  from  service, 
thrashed  and  whipped  them  bare-tailed  in  public  in  the  centre  of  rue 
du  Cheval  Vert...". 

The  account  goes  on  to  mention  a  piece  of  trickery,  the4  refractory 
priests  of  Paris  had  got  up,  seemingly  in  the  chapel  of  the  Seminaire 
des  Irlandais.  They  were  arranging  to  offer  "acts  of  expiation  at  the 
foot  of  the  a  large  crucifix".  By  means  of  a  couple  of  springs  the  head 
of  the  Crucified  swung  as  one  wished  and  nodded  yes  or  no.  This  could 
not  have  failed  to  influence  onlookers,  for  the  text  tells  us:  "All  these 
brains  boiling  with  superstition  cried  "miracle"  with  such  abandon 
that  folk  from  all  sides  were  drawn  together,  as  was  the  Garde  Nation- 
ale,  unable  to  control  the  crowd,  so  outraged  by  these  God-crazy 
women.  There  follow  details  about  the  people  who  were  whipped. 
Twelve  are  mentioned,  ordinary  women  nearly  all  of  them  housekeep- 
ers of  refractory  parish  priests.  One  of  them  passed  out  three  times 
when  she  saw  they  were  about  to  whip  the  Superior  of  the  Seminary". 
This  happened  on  October  11th  between  2  and  6  in  the  afternoon. 
This  is  so  close  by  the  Seminaire  du  Saint-Esprit,  that  I  cannot  think 
the  thing  was  not  talked  about  there  -  with  horror!38 

It  was  far  more  grave  for  future  events  that  on  November  27th  the 
Legislative  Assembly  decided  to  impose  the  Civil  Oath  on  all  Super- 
iors and  directors  of  seminaries.  1792  was  just  beginning.  The  Semi- 
naire du  Saint-Esprit  becomes  itself  embroiled. 


38  Archives  spiritaines,  dossier  Duflos. 
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1792 


It  is  a  watershed  year.  The  Congregation  ceases  to  exist.  1792, 
however,  is  marked  by  many  other  events: 

-  from  May  on,  armed  bands  -  "the  zealots"  -  roam  Paris  in  pursuit 
mainly  of  priests  or  nobility; 

-  10th  August,  the  King's  residence,  the  Tuileries,  are  stormed  and  the 
Royal  family  is  locked  up  in  the  Temple; 

-  18th  August,  all  religious  congregations  are  suppressed,  the  wearing 
of  their  habits  forbidden  and  a  new  Oath  of  Faith  is  demanded; 

-  26th  August,  deportation  is  decided  upon  for  all  who  refuse  to  take 
the  oath; 

-  21st  September,  the  Convention,  successor  to  the  Legislative  Assem- 
bly, abolishes  royalty; 

-10th  December,  the  trial  of  the  King  starts. 

The  buildings  of  the  Seminaire  du  Saint-Esprit  have,  since  the  end 
of  1789,  been  officially  confiscated.  In  the  community  of  the  Saint- 
Esprit  there  now  remain  but  fifteen  seminarians.  Things  come  to  a 
head  during  July  and  August  of  this  year  1792. 

The  Legislative  Assembly  had  been  putting  the  finishing  touches 
to  its  decree  on  religious  institutions.  This  affirmed  "the  extreme 
decadence  studies  had  fallen  into  in  institutions  for  the  secular  pries- 
thood, the  uselessness  of  these  bodies  ...".  It  was  pointed  out  that 
"these  bodies  now  serve  only  to  obstruct  the  public  good".  The  law 
was  voted  in  on  18th  August.  Congregations  were  forbidden;  as  were 
"all  the  religious  habits  that  were  proper  to  them". 

There  is  no  absence  of  interesting  names  in  the  furnished  listing  of 
titles  of  the  congregations  going  out  of  existence;  the  Messieurs  du 
Saint-Esprit  got  two  mentions  (so  they  are  twice  suppressed!),  the  first 
time  called  "du  Saint-Esprit",  but  also,  a  bit  lower  down,  "des 
Bouics".  (We  should  recall  that  in  the  days  of  the  struggle  against  Jan- 
senism, the  Spiritans  of  the  day  were  known  by  their  superior's  name  - 
so"ofM.  Bouic"). 

There  are  many  other  original  bits  to  the  law  on  suppression.  After 
a  number  of  known  societies,  these  too  are  declared  to  be  dissolved 
"the   Bouillardistes,   the  Vatelottes,   the   Milopoises,   the   Trouillar- 
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distes"39.     The  reading  over  of  this  decree  evoked  great  gales  of 
laughter  in  the  very  Assembly  itself40. 

As  soon  as  the  decision  taken  on  the  18th  August  was  known,  a 
very  unsettled  time  started  all  over  this  part  of  Paris  beginning  the  next 
morning,  a  Sunday,  the  19th  August.  Once  again,  pouring  out  of  the 
Faubourg  Saint-Marceau  through  rue  de  1'Arbalete  and  up  the  rue  des 
Postes,  at  about  seven  in  the  evening,  came  "thousands  of  sans-cou- 
lottes  armed  with  pikes  ".  With  drums  hammering  away  they  drew  up 
at  the  great  door  of  the  Seminaire  du  Saint-Esprit  which  was  braced 
and  bolted  securely. 

A  great  cannon  was  levelled  across  at  it  and  a  couple  of  armed 
guards  posted.  The  mob  moved  off  towards  the  Seminaire  des  Irian- 
dais  and  found  no  one  but  servants  in.  It  being  Sunday,  the  students 
and  directors  were  gone  to  the  country.  Across  the  street  in  the 
Eudists'  house,  32  members  of  that  Congregation  were  rounded  up, 
including  Monsieur  Hebert,  the  confessor  to  King  Louis  XVI.  They 
were  to  be  massacred  along  with  other  persons  during  the  night  of  Sep- 
tember 2nd/3rd. 

At  ten  at  night  the  sans-coulottes  gained  entry  to  the  Seminaire  du 
Saint-Esprit,  not  through  the  street  door,  but  by  climbing  over  the  wall 
of  the  garden.  This  is  the  boundary  wall  between  the  Seminaire  du 
Saint-Esprit  and  the  Seminaire  des  Anglais.  In  our  day  it  still  sepa- 
rates the  "  Pentecote  sur  le  Monde "  building  from  the  Ecole  Normale. 
The  intention  was  to  check  that  there  were  no  arms  cached  in  the  Sem- 
inaire.   So  the  wine  cellar  must  be  investigated. 

This  stop  lasts  three  quarters  of  an  hour,  wine  flowing  freely,  bot- 
tles broken  by  the  neck  for  want  of  corkscrews.  The  buildings  along 
the  impasse  des  Vignes'  side  (rue  Rataud  now)  were  next.  Monsieur 
Duflos  and  several  confreres  lived  upstairs  here  and  we  may  guess  they 
were  not  feeling  very  safe.  In  the  area  that  was  used  for  storage  there 
was  lots  of  straw.    One  of  the  search  party,  poking  about  in  the  pile 


39  The  point  in  French  here  is  the  risible  echoes  in  all  the  sounds  of  these 
phantasms  of  religious  societies,  as  if  one  spoke  in  English  of  "the  Holy  Broil- 
ers, the  self-transfixers,  the  Milleniumists,  the  Tremblers"  or  some  such  sects 
(Trans.). 

40  Delarc,  II,  pp.  81  et  seqq.. 
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with  his  pike,  plucked  out  a  pamphlet.  Among  the  mob  was  one  man 
of  several  who  had  come  along  to  prevent  as  best  they  might  things 
getting  out  of  hand.  He  grabbed  the  booklet  and  passed  it  to  a  semi- 
narian who  was  present.    "Here's  a  book  you've  let  fall",  he  said. 

They  all  moved  off,  through  the  front  door  this  time,  about  eleven 
o'clock  and  took  the  cannon  with  them.  We  hear  no  more  about  it. 
Through  all  these  menacing  hours  Monsieur  Duflos  had  remained  in 
prayer.  The  whole  lot  of  them  were  quite  sure  their  last  hour  had 
come.  When  danger  cleared  away,  they  hugged  each  other.  In  the 
first  days  of  September  word  came  that  the  priests  rounded  up  on 
August  19th,  Eudists  and  Jesuits  mostly,  had  been  massacred  at  the 
Carmelite  house  and  at  Saint-Firmin.  There  was  complete  consterna- 
tion, as  many  of  them  were  close  personal  friends  of  the  Seminaire. 

After  Mass  on  September  3rd  Monsieur  Duflos  tells  everyone  to 
take  off  ecclesiastic  dress  and  get  lay  clothing,  all  of  them.  It  had 
become  too  dangerous.  He  advises  each  to  find  himself  a  safe  place, 
in  Paris  or  elsewhere,  until  the  danger  should  pass.  The  First  Assis- 
tant Monsieur  Gondre  goes  out  first,  poorly  disguised  we  may  guess, 
for  by  Saint-Germain-des-Pres  he  had  already  been  quizzed  about 
being  a  priest.  Then  he  was  followed,  a  sabre  to  his  spine  up  to  Porte 
Saint-Michel. 

When  he  got  back  to  the  house  he  was  more  dead  than  alive! 
Before  being  able  to  quit  Paris  everyone  had  to  wait  until  September 
1 3th.  It  was  only  then  the  barricades  were  pulled  aside.  The  break-up 
was  complete.  The  servants  and  most  seminarians  left.  All  that 
stayed  on  at  rue  des  Postes  were  Messieurs  Duflos,  Rupalet,  Pichon, 
Boudon  and  three  students41. 


41  Biographies,  op.  cit,  p.80..  Le  Floch,  op.  cit,  pp.45 1-452.  Over  this 
period  of  August-September  1792  there  were  cases  of  mistaken  identity.  The 
sans-coulottes  wiped  out  a  group  of  convicts  preparing  to  go  on  to  the  galleys  - 
thinking  that  they  were  old  Bernardine  monks.  Elsewhere,  Abbe  Charles-Fran- 
cois de  FHomond,  renowned  for  teaching  and  for  his  skills  in  grammar  at  Col- 
lege Cardinal  Lemoine  -  the  former  rue  des  Postes  was  given  the  name  "Lho- 
mond"  in  1867  -  owed  his  escape  to  the  intervention  of  the  naturalist  Geoffrey- 
Saint-Hilaire.  He  was  to  be  rescued  from  a  second  imprisonment  by  the 
friendship  of  one  of  his  past  students  Tallien,  but  he  died  in  1794  just  after  this 
(Tiberi,  op.  cit.,  p.238). 
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The  library  had  been  sealed  shut  now.  Did  they  do  the  same  to 
the  Chapel?  It  is  likely.  We  may  well  believe  that  the  way  things  were 
at  this  time  it  was  hardly  prudent  to  carry  out  public  worship  there. 
At  least,  despite  the  rising  persecution,  there  were  still  the  buildings 
and  some  few  residents.  Those  priests  who  were  still  fit  for  it  kept  up 
a  secret  ministry  round  about  the  Seminaire  and  even  further  off  in  the 
suburbs. 

The  day  that  the  Assembly  -  August  18th  -  suppressed  Congrega- 
tions, it  demanded  another  new  oath  -  called  "of  liberty  and  equality". 
The  wording  was  not  compromising  and  quite  a  lot  of  priests  who  had 
been  refusing  others  took  this  oath.  It  gave  freedom  to  move  about 
through  a  "certificat  de  civisme"  and  it  was  important  to  be  able  to 
keep  up  a  minimum  of  priestly  ministry  outside  the  house. 

For  normal  activity,  the  "certificat  de  civisme"  was  indispensable. 
In  that  Quartier,  it  was  to  be  had  from  the  "Comite  de  surveillance"  of 
the  Observatory  section.  To  go  by  the  600  "certificats"  issued  in  six 
months  during  the  year  1793  (to  "citizens  Rupalet,  Duflot  and  Pichon" 
among  others),  the  Comite  would  not  seem  to  have  been  over  strict  on 
clerics  even  men  who  were  known  to  be  such42. 


1793 


For  the  Congregation,  now  "suppressed",'  1793  was  by  far  the 
most  awful  year;  the  buildings  of  the  Seminaire  were  put  up  for  "liqui- 
dation". And  yet  through  a  friendly  deal  with  the  people  who  had 
taken  over  and  then  bought  the  premises,  the  members  of  the  Congre- 
gation were  able  to  stay  on. 

Here  are  the  high  points  of  that  year: 

-  January  21st,  Louis  XVI  is  beheaded  and  Marie  Antoinette  met  the 
same  fate  October  16th; 

-  March  9th  and  10th,  to  sustain  the  war  with  England,  Holland  and 
Spain,  conscription  laws  are  passed.  In  the  Vendee,  the  rising 
begins. 


42  Grente,  op.  cit.,  p.3. 
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-  July  19th,  the  Convention  decided  to  pay  a  salary  to  priests  who 
marry; 

-  November  23rd,  all  places  of  worship  in  Paris  are  closed; 

-  November  24th,  the  Revolutionary  Calendar  begins  and  also  the 
"purifying"  of  the  street  names  of  the  capital. 

The  Seminaire  du  Saint-Esprit  had  already  been  confiscated  for 
three  years,  having  become  a  "property  of  the  nation"  at  the  end  of 
1789.  In  1792  when  Congregations  were  suppressed,  members  were 
supposed  by  the  same  law  to  have  vacated  the  properties  October  1st 
the  same  year.  To  avoid  as  best  they  could  being  put  out  on  the  street, 
Monsieur  Duflos  and  his  fellows  drew  up  a  memorandum  once  again. 
This  submission  retells  how  the  work  began,  the  founder,  the  property, 
all  that  had  been  accomplished  -  all  over  again. 

It  is  clearly  pointed  out  that  the  buildings  are  indeed  belonging  to 
the  Directors.  "They"  the  text  states,  "acquired  them  by  their  la- 
bours, often  indeed  by  the  physical  labour  of  their  bodies".  Further 
on  "It  could  be  said  they  put  up  these  walls  in  suffering  and  sorrow. 
The  very  stones  that  make  the  walls  seem  themselves  to  say  it".  Let 
us  admire,  before  going  on,  the  fine  final  phrase  of  the  conclusion. 
"Should  these  our  pleadings  still  evoke  no  response,  let  our  motto  for 
the  future  be  the  poet's  lament:  Nos  patria  fines  et  dulcia  linquimus 
arva".    (We  leave  the  dear  earth  and  frontiers  of  our  fatherland)43. 

"Should  our  pleadings",  they  said,  "evoke  no  response".  They 
found  none. 

When  first  put  up  to  let  at  the  end  of  May,  there  were  no  offers. 
They  were  offered  again  on  June  4th  and  taken  up.  Monsieur  Pierre- 
Andre  Angar,  a  former  bailiff  and  auctioneer  paid  2600  livres  to  rent 
the  buildings  on  the  rue  des  Postes.  It  was  not  a  sale  but  a  lease.  It 
was  not  until  1796  that  his  wife,  become  a  widow,  bought  the  property. 
Monsieur  Angar  must  have  been  a  very  brave  man.  His  son,  a  curate 
at  Saint-Andre  had  been  among  the  victims  of  the  massacres  in  Sep- 
tember 1792.  A  agreement  between  the  parties  must  have  been 
worked  out.    The  Fathers  did  not  leave  the  building44. 


43  Biographies,  op.  cit,  pp.82  et  seqq. 

44  Biographies,  op.  cit.,  p. 8 5. 
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It  was  during  1793  -  we  do  not  know  the  date  it  happened  -  that 
the  Archives  of  the  Congregation  were  taken  to  the  National  Library. 
There  they  are  to  this  day45. 

It  would  seem  that  the  Chapel  of  the  Seminaire  was  not  part  of  the 
lease.  Whether  the  entrances  were  locked  and  seals  put  on  or  not,  it 
seems  unlikely  that  it  was  desecrated.  There  was  however  some  pilfer- 
ing46. 

We  may,  it  seems,  date  the  ending  of  all  ceremonies  in  the  Chapel 
to  the  end  of  May  1793.  The  Blessed  Sacrament  had  been  removed  to 
the  house  of  a  Sister  Camille,  a  Carmelite  in  the  neighbourhood. 
Monsieur  Boudot  held  the  keys  of  the  Chapel47. 

The  anti-Christian  thrust  of  the  Convention  became  steadily  more 
obvious.  The  street  names  were  more  and  more  unsainted.  All 
around  about  you  could  see  now  "New  Genvieve  Street",  "Faubourg 
Marcel  Street",  "Victor's  Fosses  Street"  the  word  "Saint"  having  been 
chiselled  out  of  the  stone.  Those  very  stones  are  happily  there  to  this 
day  in  their  places,  witness  to  a  bygone  time. 

In  the  cathedral  of  Notre  Dame  on  November  10th  the  cult  of  the 
goddess  Reason  was  celebrated.    The  tabernacle  of  the  High  Altar  did 


45  The  Congregations'  Chevilly  Archive  holds  only  micro-film  of  these 
papers. 

46  Tome  II  of  the  Archives  of  the  Musee  des  Monuments  francais  contains 
the  entry  (p. 5 5  and  p.280)  recording  the  deposit  made  on  23rd  May  1793  from 
the  Seminaire  du  Saint-Esprit:  two  paintings  by  Barthelemy;  1.  "Rest  on  the 
flight  into  Egypt"  and  2.  "A  missionary  preaching  the  Faith":  a  painting  by 
Houasse  "Descent  from  the  Cross".  There  is  recorded  too  on  p.61,  Article 
237:  "From  the  Seminaire  du  Saint-Esprit:  A  tabernacle  adorned  with  six  small 
pillars  of  red  Campan  marble  two  foot  high  and,  in  diameter,  three  inches,  Ionic 
base  and  capital  in  gold  plated  copper,  sold  at  Neste's  depot,  rue  de  Beaume". 
Le  Floch,  op.  cit.,  p.455. 

47  Concerning  the  keys  of  the  Chapel,  see  Le  Floch,  op.  cit.,  p.454.  Despite 
this,  a  patriotic  club  settled  in  the  church.  Monsieur  Guerin  ran  this  through  a 
boot-repairer  named  "Absolu".  These  details  are  known  to  us  only  through  a 
note  by  Pere  Cabon,  once  Archivist  to  the  Congregation,  who  would  have  got  it 
from  the  recollection  of  Abbe  Nicole  who  was  at  that  time  a  seminarian.  The 
cobbler  "Absolu"  became  later  guardian  of  impasse  des  Vignes  and  used  to  do 
boot  repairs  for  the  seminarians  before  1830.  (Archives  spiritaines,  Pere  Cabon, 
Notes  de  M.  Nicole). 
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duty  as  footstool  to  the  throne  of  the  goddess  -  a  Parisian  actress  in  a 
high-cut  skirt  and  a  scarlet  bonnet.  This  ceremony  was  repeated  in 
many  other  Parisian  churches.  Buffoonery,  orgies,  all  sorts  of  profana- 
tions -  a  storm  of  unreason  swept  through  Paris48. 


1794 

The  Terror  which  had  started  the  previous  year  continues  until 
mid- 1794.    The  guillotine  works  away. 

-  24th  March,  Robespierre  has  Hebert  beheaded,  then  Danton  on  5th 
April. 

-  13th  April,  Gobel,  the  constitutional  bishop  of  Paris  goes  to  the  guil- 
lotine. 

-  in  May  Robespierre,  all  powerful,  puts  on  the  celebration  for  the 
feast  of  the  Supreme  Being. 

-  28th  July:  the  turn  of  Robespierre  at  the  guillotine. 

Then  begins  the  "Convention  of  Thermidor"  which  the  whole 
world  (so,  we  may  conclude,  the  people  at  rue  des  Postes  too)  regard  as 
a  liberation. 

At  the  end  of  1793,  Gobel,  metropolitan  bishop  of  Paris,  had 
renounced  his  own  priestly  character  and  his  character  of  bishop, 
before  the  united  Convention.  He  accepted  nothing  but  "worship  of 
Liberty"  for  the  future.  Even  Danton  was  himself  indignant  at  this. 
Accused,  imprisoned,  Gobel  was  guillotined  on  13th  April.    He  was 


48  The  following  order  was  given  by  the  Commune  to  one  of  its  agents, 
November  18:  "Citizen,  there  is  on  rue  des  Postes  at  the  House  of  the  Holy- 
Spirit  (sic)  a  big-sized  fleur-de-lys  over  the  weather  vane.  This  reminder  of  the 
old  order  is  hardly  visible  save  from  the  inner  courtyard  of  the  building.  As 
there  should  never  exist  any  place  whatever  one  of  these  symbols  evocative  of  a 
regime  for  ever  proscribed  we  empower  you  to  have  this  fleur-de-lys  removed 
fortwith". 

There  was  a  cross  too  on  the  street  fascia  in  a  bas-relief  over  the  entrance 
to  the  Chapel,  it  would  seem  not  to  be  the  same  as  the  one  still  in  place  right  at 
the  top  of  the  facade.  The  first  one  was  done  away  with  as  was  the  "  marble 
plaque  inscribed".  For  this  work  the  architect  Rudel  was  paid  the  sum  of  155 
livres,  3rd  The^rmidor,  year  II  (July  27,  1794).  Concerning  the  cult  of  the  god- 
dess Reason  at  Notre  Dame  cathedral,  see  Delarc,  op.  cit.,  II,  pp.  428  et  seqq.. 
For  the  fleur-de-lys  and  cross  that  were  removed,  see  the  Archive  of  the  offices 
of  the  Provincial  Bursar,  Paris,  MS  note  dated  1878. 
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able  to  have  his  written  confession  delivered  from  his  prison  to  a  priest 
friend.  His  death  would  be  an  expiation,  he  considered  and  begged  his 
friend  to  be  on  the  spot  as  he  left  gaol  at  the  Conciergerie,  to  impart 
absolution  as  he  went  to  the  scaffold.  He  put  in  everything  Canon 
Law  required,  even  insisting  that  "the  preamble  be  not  omitted:  ab 
ommi  vinculo  excommunicationis"  (from  all  bond  of  excommunica- 
tion). He  did  not  sign  his  confession  as  "bishop  of  Paris",  but  as  "Bi- 
shop of  Lydda"  his  true  episcopal,  his  original  and  Rome-granted  title 
as  bishop.  Did  he  get  the  absolution  he  wanted?  Probably.  Perhaps 
he  was  absolved  also  by  Monsieur  Emery,  the  Superior  of  Saint  Sul- 
pice,  who  had  never  taken  oath,  who  was  there  as  Gobel  climbed  to 
the  death-cart,  his  repentance  clear  upon  his  face49. 

In  May,  the  feast  of  the  Supreme  Being  was  celebrated  on  the 
Champ-de-Mars  (documents  of  the  day  call  it  the  "Meeting  Fields"  or 
the  "National  Garden").  This  was  a  more  seemly  celebration  surely 
than  the  fancy  dress  parties  to  honour  the  goddess  Reason  in  the  cathe- 
dral of  Notre  Dame  during  the  last  month  of  the  previous  year.  If 
more  seemly,  still  very  "naturist",  well  within  the  lines  of  thinkers  of 
those  days,  stripped  down  and  self-important. 

In  the  account  of  how  it  was  carried  out,  we  come  across  every 
banal  thought  you  can  imagine.  "  In  the  early  hours  of  day,  the  chaste 
spouse  plaits  flowers  in  the  flowing  tresses  of  her  cherished  daught- 
er...The  veteran's  eyes  let  fall  a  tear...The  bronze  booms  out,  homes 
stand  empty,  safe  in  the  keeping  of  Republican  law  and  virtue..."50. 

The  few  remaining  "survivors"  still  in  the  Seminaire  du  Saint- 
Esprit  were  hardly  concerned  with  such  Republican  celebrations.  And 
then  the  day  came,  July  28th,  when  like  flame  along  a  fuse,  the  word 
ran  around:  Robespierre  guillotined!  There  was  immediately  the  feel- 
ing that  worship  would  have  a  dawn  of  freedom.  Churches  began  open- 
ing. 

When  the  local  people  asked,  Monsieur  Boudot  handed  over  the 
keys.  The  chapel  of  the  Seminaire  was  quickly  cleaned  and  decorated. 
The  Blessed  Sacrament,  reserved  at  Sister  Camille's  house,  10  rue  des 


49  Delarc,  op.  cit,  III,  pp.161  to  169. 

50  Delarc,  op.  cit.,  II,  pp.485  et  seqq.. 
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Postes  (it  must  have  been  close  by  the  Place  de  FEstrapade),  is  replaced 
in  the  Chapel  and  Monsieur  Boudot  can  give  a  Benediction  to  the  wor- 
shipping people.  The  Archives  draw  a  clear  picture:  "How  could  you 
describe  the  emotions  that  gripped  each  heart  as  the  Tantum  Ergo  was 
being  sung,  reechoing  from  those  so  long  silent  vaults?"51. 

We  have  little  knowledge  of  events  between  July  and  December. 
Nothing  had,  in  fact,  really  changed.  The  services  conducted  in  the 
Chapel  were  surely  quite  simply  done.  The  Convention  still  ruled, 
"Thermidorian"  as  it  was,  in  no  sense  favourable  to  Christianity.  On 
September  18th  it  even  decided  "no  longer  does  the  Republic  recog- 
nise any  cult,  nor  will  it  pay  the  salaries."  Quite  rapidly  there  would 
rise  and  fall  other  waves  of  Revolution.  The  Seminaire,  in  the  last 
days  of  1794,  still  (and  for  a  long  time  to  come)  confiscated,  was  how- 
ever breathing  some  small  degree  more  freely. 


1795 


Robespierre  had  fallen  but  it  was  still  necessary  to  be  very  cau- 
tious, even  though  on  February  21st  freedom  to  worship  had  been  pro- 
claimed. Two  new  "oaths"  were  imposed,  on  May  30th  and  on  Sep- 
tember 29th.    "No  one  shall  fulfil  the  office  of  any  cult  without 

having  had  issued  to  him  a  warrant  of  his  having  submitted  to  the  laws 
of  the  Republic". 

Neither  new  oath  would  have  posed  much  threat.  The  Superior 
of  Saint-Sulpice  Monsieur  Emery,  a  top  expert  in  Canon  Law,  seems  to 
have  found  no  valid  reason  to  hesitate  to  take  them.  The  younger,  the 
more  active  in  the  ministry,  members  of  the  Saint-Esprit  probably 
took  these  oaths.  What  counted  was  to  be  able  to  move  about  outside 
the  Seminaire  without  having  problems.  And  official  papers  were 
needed  to  make  certain  of  that. 

On  June  30th,  the  Convention  decided  that  any  church  that  had 
not  been  sold  would  be  handed  back.  What  was  the  situation  of  the 
Chapel  of  the  Seminaire?  There  was  continuous  worship  there,  no 


51  Archives  spiritaines,  doss.  Duflos,  op.  cit,  the  testimony  of  Mother  Cam- 
ille. 
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doubt,  as  there  had  been  for  over  a  year  now.  In  March  1795  the 
reports  of  the  Commissioner  of  Police  and  of  the  municipality  noted 
that  the  Chapel  of  the  Saint-Esprit  was  open52. 

On  October  26th  the  Convention  broke  up.    The  governance  of 
France  would  be  left  to  the  Directory,  composed  of  five  Directors. 


1796 


While,  in  Italy,  Bonaparte  was  winning  victory  after  victory  there 
was  no  major  shift  in  Paris  in  how  religion  stood.  Everyone  was  still 
being  careful,  prudent  and  restrained. 

Monsieur  Angar  the  official  tenant  of  Seminaire  du  Saint-Esprit 
having  died,  his  widow  decided  to  buy  out  the  building  for  46,000 
livres.  Relations  between  her  and  the  former  owners  remained  good. 
Madame  Angar  from  now  on  rented  their  rooms  "to  those  Messieurs" 
who  went  on  living  there.  Officialdom  knew  nothing  of  it.  She  went 
further,  for  some  time  religious  women  from  the  neighbourhood  were 
permitted  to  move  in  (discreetly,  be  it  understood!)  Dames  de  la  Provi- 
dence, of  Saint  Michel,  of  Saint- Aure,  of  the  Blessed  Sacrament,  of  the 
Child  Jesus53. 

The  health  of  Monsieur  Duflos  -  now  70  years  of  age  -  continued 
to  fail.  More  and  more  poor-sighted  and  sickly,  he  was  living  where 
the  Procure  of  the  Missions'  offices  are  today,  on  the  side  of  rue  des 
Vignes,  with  his  man  Vaillant,  long  his  personal  servant  and  formely 
cook  to  the  Seminaire. 

Citizeness  Angar,  nee  Marthe  Jouan,  did  not  know  quite  what  to 
do  with  the  rambling  mansions  she  had  just  bought.  She  rented  a  large 
part  of  the  building  to  Monsieur  Poichon  who  was  a  manufacturer  of 
hand-painted  wall  paper.  For  wallpaper  manufacture  at  that  time  huge 
surface  space  was  needed  -  the  paper  was  painted  by  hand  -  so  it  was 
Monsieur  Poichon  who  built  in  a  new  level  to  the  great  Dining  Hall,  a 


52  Le  Floch,  op.  cit,  p.455. 

53  Biographies,  op.  cit.,  p.85. 
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floor  that  would  remain  long  after  the  Congregation  got  back  the 
house,  for  150  years54. 

About  the  same  time  an  Irish  priest,  Reverend  James  MacDer- 
mott  had  taken  a  lease  on  the  College  des  Irlandais,  on  rue  du  Cheval 
Vert.  He  stood  in  as  renting  the  Seminaire  du  Saint-Esprit,in  1802.  It 
was  with  his  connivance  that  the  Messieurs  du  Saint-Esprit  and  the 
religious  sisters  were  able  to  continue  living  there  for  he  took  them  as 
sub-tenants  of  the  rooms  they  occupied. 


1797 


The  year  1796  had  been  a  time  almost  of  respite.  1797  saw  the 
return  if  not  of  real  persecution  then  of  much  harassment  and  annoy- 
ing regulations  aimed  at  every  priest  who  still  existed. 

Bonaparte  in  February  won  the  surrender  of  the  armies  of  Pope 
Pius  VI  in  Italy,  while  in  Paris,  the  government  of  the  Directory 
exerted  itself  to  spread  theophilantropic  (sic)  cult.  The  Directory,  set 
in  opposition  to  the  Church  as  it  was,  none-the-less  wanted  an  end  to 
the  crisis  in  religion  in  France.  An  assembly,  which  adopted  the  title 
national  Council,  met  in  the  cathedral  of  Notre  Dame  on  August  1 5th, 
26  bishops  and  46  priests. 

They  all  had  taken  the  Civic  oath.  At  year's  end  they  would  even 
take  a  fifth  one,  called  "to  hate  royalty".  The  bishops  present  at  this 
"Council"  were  to  go  as  far  as  to  offer  their  thrones  back  to  their  pre- 
decessors on  the  condition  that  these  latter  had  accepted  the  current 
legislation.  They  might  just  as  well  have  said  they  would  negotiate 
with  no  one!  Pope  Pius  VI  was  no  fool.  He  did  not  even  answer  the 
"Gallican  Assembly",  despite  its  protestations  "of  attachement  and 
respect  for  His  Holiness  Pope  Pius  VI"55. 


54  Le  Hoch,  op.  cit,  p.453.  According  to  other  documents  (Archive  of  the 
offices  of  the  Provincial  Bursar,  Paris),  this  "purchase"  of  the  Seminaire  by 
widow  Angar  took  place  only  on  3rd  April  1797,  for  46,000  livres.  The  same 
year  on  26th  June,  she  succeeded  in  having  this  price  reduced  to  40,683  livres. 
II  was  at  this  stage  she  rented  the  buildings  to  Monsieur  Poichon. 

55  Delarc,  op.  cit.,  Ill,  p.386. 
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On  September  4th  true  persecution  of  the  clergy  broke  out.  The 
Directory  got  power  to  act  and  to  be  unrestrainedly  harsh  with  priests. 
The  Messieurs  du  Saint-Esprit  had  indeed  been  right  to  remain  dis- 
creet. On  September  5th,  the  next  day,  the  oath  "to  hate  royalty"  was 
imposed.  "I  (a  minster  of  religion),  swear  hatred  of  royalty  and  anar- 
chy, attachment  and  fidelity  to  the  Republic  and  to  the  constitution  of 
the  Year  III."  Many  priests  thought  this  oath  an  abomination.  And 
yet,  Monsieur  Emery  the  well  respected  Sulpicien  did  not  condemn  it 
outright.  We  know  that  Monsieur  Pichon,  the  former  Procurator  of 
the  Seminaire  swore  this  oath  in  October56.  The  Pope  would  later  on 
exact  from  all  who  had  sworn  it,  a  retraction  of  this  oath.  There  can 
be  no  doubt  but  that  Monsieur  Pichon  -  who  was  always  looked  upon 
as  an  "exemplary  priest"  -  obeyed  the  Pope  immediately.  But  when, 
no  one  knows. 


1798  and  after 

Since  1794  when  bishop  Gobel  was  executed,  Paris  had  been  with- 
out a  bishop.  Jean-Baptiste  Royer,  constitutional  bishop  of  Ain57  was 
elected  metropolitan  in  April  1794.  No  more  than  had  been  possible 
with  his  predecessor  could  the  Messieurs  du  Saint-Esprit  recognise 
him. 

Pope  Pius  VI  had  been  forced  to  quit  Rome  for  France  on  April 
10th  1799.  We  have  already  noted  his  death  at  Valence  on  August 
20th. 

On  November  10th  1799  (18  Brumaire)  Bonaparte  overthrew  the 
Directorate  and  became  "First  Consul".  The  new  Constitution,  that 
of  Year  VIII,  became  cause  for  a  fresh  oath,  the  sixth.  It  was  sworn  by 
Messieurs  Pichon,  Boudot  and  de  Glicourt,  and  perhaps  too  by  Mon- 
sieur Duflos,  who  no  longer  moved  out  of  his  room.  The  Chapel  of 
the  Seminaire  du  Saint-Esprit  which  opened  up  quietly  in  1794  got 
official  recognition  in  180058. 


56  Biographies,  op.  cit.,  p.94. 

57  In  December  1795,  Royer  had  done  the  ordinations  in  the  Cathedral  of 
Notre  Dame,  Paris.    Delarc,  op.  cit.,  Ill,  P.336. 

58  Le  Floch,  op.  cit.,  p.456.    Biographies,  op.  cit.,  p.86. 
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This  same  year,  1800,  Pius  VII  succeeded  Pius  VI  on  March  14th 
and  in  November  negotiations  in  view  of  a  Concordat  began.  Nowad- 
ays it  is  hard  for  us  to  imagine  just  how  difficult  it  must  have  been  to 
negotiate  with  a  Bonaparte,  a  First  Counsul  who  claimed  to  be  "  Catho- 
lic for  the  good  of  the  people",  who  proclaimed  as  "the  religion  of  the 
great  majority  of  the  French,  the  Roman  Catholic",  which  First  Con- 
suls professed  "in  a  particular  manner"59,  on  one  side,  and  on  the  oth- 
er a  Pope  who  demanded  their  resignation  from  each  and  every  bishop 
in  France,  the  former  prelates  -  now  mostly  abroad  and  in  communion 
with  Rome,  as  well  as  all  the  rest,  the  "Constitutionals",  who  "with  no 
leave  of  the  Holy  See  sat  upon  the  episcopal  and  archiepiscopal 
thrones  of  France". 

This  latter  group  gave  way  easily  (what  else  were  they  to  do?)  even 
if  they  refused  to  retract  what  they  had  been  doing.  The  very  great 
majority  of  the  "old"  bishops  resigned  also.  Now  there  was  freedom 
to  make  new  nominations  by  the  French  Government  and  the  Legate 
of  the  Pope.  Old  "refractory",  former  "constitutional",  as  well  as 
newly  promoted  men  were  named60. 

What  the  reactions  were  at  rue  des  Postes,  to  this  almost  unimag- 
inable upheaval,  we  do  not  know.  Since  the  Pope  so  wished  it,  there 
was  nothing  to  be  done  but  submit.  The  former  archbishop  of  Paris, 
Mgr.  de  Juigne  was  still  alive,  at  Augsbourg  in  Germany  in  exile.  He 
resigned,  to  be  sure,  as  the  Pope  had  asked61. 

The  new  bishop  of  Paris  was  no  longer  in  his  youth.  He  was  Mgr. 
de  Belloy,  former  bishop  of  Marseille  and  he  was  93  years  old!  He  had 
been  named  to  Marseille  by  King  Louis  XV.  Despite  his  great  age  he 
resolved  to  rule  his  new  diocese  himself.  This  was  in  1801,  the  year 
also  in  which  he  named  as  parish  priest  of  Saint-Louis,  in  the  center  of 
the  capital,  Monsieur  Boudot  of  the  Saint-Esprit. 62 


59  It  was  the  sole  means  open  to  Bonaparte  to  retain  the  age-old  traditional 
royal  prerogative  of  naming  the  bishops. 

60  Notre  Histoire,  op.  cit.,  pp.90-91. 

61  Delarc,  op.  cit.,  Ill,  p.430  et  seqq..    In  1806,  Napoleon  is  to  name  him 
as  a  Canon  of  the  Imperial  Chapter  at  Saint-Denis. 

62  Delarc,  op.  cit.,  Ill,  p.435. 
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Map  of  Paris  as  it  is  today.  (4)  is  the  location  of  the  Mother  House  rue  des 

Postes,  now  rue  Lhomond. 

See  SPIRITAN  NEWS,  No  40,  pp.  2-4,  for  more  details. 


The  Concordat  was  signed  on  July  15th  1801.  The  following  year 
Monsieur  Boudot  came  home  from  England  and  rejoined  his  old  uncle, 
Monsieur  Duflos,  superior  of  a  dispersed  Congregation  and  his  own 
Superior  too,  in  the  building  on  the  impasse  des  Vignes.  Monsieur 
Duflos  died  on  February  28th  180563. 


63  Le  Floch,  op.  cit.,  p.459. 
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Since  his  return  Monsieur  Bertout  had  been  making  every  effort, 
although  he  bore  no  office,  to  get  the  Congregation  reestablished.  Na- 
poleon, who  had  become  Emperor  on  December  2nd  1804,  granted 
this  on  March  25th  1805,  twenty-five  days  after  Monsieur  Duflos  had 
died64. 

It  was  also  Monsieur  Bertout's  wish  and  the  goal  of  his  efforts  to 
have  the  buildings  handed  back.  A  section  of  the  building,  in  particu- 
lar what  is  now  28  rue  Lhomond65  was  occupied  by  the  Ecole  Nor- 
male  Superieure.  This  had  expanded  since  being  founded  in  1794. 
Monsieur  Bertout  set  up  a  Junior  Seminary  at  33  rue  du  Cherche-Midi 
which  had  upwards  of  1 30  boys  in  1 808  not  all  of  them  being  seminar- 
ians. Napoleon  however,  vexed  with  the  Holy  See  suppressed  the 
Congregation  once  more  the  following  year  -  180966. 

In  1816,  Louis  XVIII,  once  more  reigning  as  King  would  re-estab- 
lish the  Congregation  and  three  years  later,  in  1819,  Monsieur  Bertout 
succeeded  in  repurchasing  all  the  buildings  along  rue  des  Postes  legally 
and  reinstated  it  on  September  6th,  182267. 

Since  the  death  of  Monsieur  Duflos  reestablished  though  it  might 
be  the  Congregation  had  no  Superior.  There  was  a  canonical  vote  on 
July  16th  1826  and  Monsieur  Bertout  succeeded  his  uncle,  elected  by 
the  seven  Messieurs  du  Saint-Esprit  who  still  existed.  In  1832  at  his 
death  there  would  but  only  three  remaining.  Libermann  is  not  far  off, 
for  the  years  after  this  would  be  the  fusion  with  the  society  of  the  Holy 
Heart  of  Mary. 

Jean  Godard, 

Paris,  France 

Translation:  Vincent  O'Grady,  C.S.Sp. 


64  Le  Floch,  op.  cit.,pp.460. 

65  And  doubtless  in  addition  all  the  Seminaire  fronting  the  rue  des  Postes, 
but  the  Archive  is  not  clear  about  it.  Father  MacDermott  was  tenant  of  the 
buildings"  for  eight  or  nine  years"  (Archive)  which  means  until  about  1804- 
1805.  Perhaps  at  this  time  the  Ecole  Normale  moved  in,  but  what  parts  it 
occupied  is  impossible  to  fix. 

66  Le  Floch,  op.  cit,  p.461. 

67  Le  Floch,  op.  cit.,  pp.462-463. 


TRUE  SPIRITUALITY .. 

REALLY  AUTHENTIC 

AND 

GENUINE 


The  article  on  "spirituality"  in  The  New  Dictionary  of  Theology1 
covers  twice  as  many  pages  as  the  one  on  "liberation  theology",  and 
three  times  the  amount  of  space  given  to  "justice".  Is  there  some  sym- 
bolism in  this  allocation  of  space?  One's  spirituality  surely  determines 
one's  appreciation,  whether  negative  or  positive,  of  liberation  theology 
which,  in  turn,  shapes  one's  practice  of  justice/  Or,  is  it  the  other  way 
around? 

It  does,  anyway,  seem  appropriate  to  think  of  a  person's  spirituali- 
ty as  foundational  for  his  or  her  understanding  and  practice  of  libera- 
tion, justice  and  very  much  else  besides.  "Spiritual  attitudes",  says 
Pope  John  Paul  II  in  Sollicitudo  rei  socialis,  "define  each  individual's 
relationship  with  self,  with  the  neighbor,  with  even  the  remotest  hu- 
man community,  and  with  nature  itself"2.  The  quality  of  these  rela- 
tionships may  be  taken  as  a  true  measure  of  authentic  spirituality. 


Definitions 

Spirituality  has  been  variously  defined  and  described.  It  matters 
greatly  whose  definition  we  accept  and  apply  in  our  own  lives.  How 
many  generations  of  believers  have  been  led  astray  by  a  privitized, 
legalistic,  self-perfection-seeking  individualism  disguised  as  Christian 
spirituality?  Among  Roman  Catholics  this  was  frequently  marked  by  a 


1  Joann  Wolski  Conn,  "Spirituality",  in  Joseph  A.  Komonchak,  Mary 
Collins  &  Dermot  A.  Lane,  eds.,  The  New  Dictionary  of  Theology  (Wilmington, 
Delaware:  Michael  Glazier,  Inc.,  1987),  pp.  972-86. 

2  Sollicitudo  rei  socialis,  n°  38. 
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Monophysite  flavored  Christology,  exaggerated  Marian  devotions, 
multiple  pious  practices,  quasi-Pelagian  exercises,  numerous  rules  and 
regulations,  comfortable  escape-from-the-world  retreats,  a  latent  Mani- 
chaean  dualism  and  perception  of  the  man-woman  relationship,  and 
untrained  counselors  presumably  with  some  expertise  in  holiness. 

More  crudely,  earlier  generations  experienced  this  introverted  and 
institutionalized  spirituality  as  a  form  of  brainwashing  in  religious 
"houses  of  formation"  where  the  stress  was  on  blind  obedience,  en- 
cratic  asceticism,  uniformity  and  the  suppression  of  critical  reflection. 
In  these  same  places  the  Eucharist  was  sometimes  treated  as  a  divine 
relic  and  the  Mass  as  a  prayer  wheel  for  manufacturing  quantifiable 
grace.  Are  some  of  these  spiritual  systems,  awesome  in  their  complex- 
ity, abusive  in  their  psychology  and  archaic  in  their  theology,  still 
around? 

Authentic  Christian  spirituality  is  hard  to  define  adequately  in 
light  of  the  varied  types  of  saints  officially  recognized  by  the  church 
and  proposed  as  models  of  sanctity.  The  contrasting  types  are  numer- 
ous: Joan  of  Arc,  for  example,  and  Theresa  of  Lisieux,  not  to  mention 
benedict  Joseph  Labre  or  the  ancient  hermits  of  the  Egyptian  deserts. 
Even  the  New  Testament  writers  offer  no  unified  spirituality  neatly 
packaged.  Paul's  way,  for  example,  is  through  single-minded  obedience 
to  the  missionary  ministry  entrusted  by  the  risen  Lord  to  his  followers, 
while  Matthew's  focus  was  more  upon  obedience  to  the  Mosaic  teach- 
ings as  expounded  by  Jesus  the  Rabbi. 

"For  Christians",  writes  Joann  Welski  Conn  in  her  dictionary 
piece  cited  above,  "  (sprituality)  means  one's  entire  life  as  understood, 
felt,  imagined  and  decided  upon  in  relation  to  God,  in  Christ  Jesus, 
empowered  by  the  Holy  Spirit".  In  terms  less  specific  to  one  particular 
religion,  we  might  think  of  spirituality  as  one's  individual  and  corpo- 
rate experience  of,  or  relation  to,  the  unfathomable  ground  and  incom- 
prehensible mystery  of  all  reality  and  of  every  existent. 

For  John  Macquarrie,  spirituality  is  simply  "the  process  of  becom- 
ing a  person  in  the  fullest  sense".  It  is  the  disciplined  path  through 
which  persons  learn  to  move  beyond  themselves  to  human  maturity, 
real  freedom  and  true  peace.  In  Macquarrie's  own  words,  this  is  "un- 
derstood as  the  perfecting  of  personal  being,  as  forward-looking  and 
dynamic,  as  related  to  life  and  action  though  not  absorbed  in  them, 
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and  as  aiming  at  corporate  rather  than  only  an  individual  whole- 
ness"3. 

In  an  essay  on  spirituality,  Karl  Rahner  offers  no  formal  definition 
of  this  "mysterious  and  tender  thing",  but  he  sees  the  center  of  all  spir- 
ituality in  "a  genuine  experience  of  God  emerging  from  the  very  heart 
of  our  existence".  In  this  view,  "true  spirituality,  if  it  really  is  authen- 
tic and  genuine,  can  have  no  positive  relationship  to  (ecclesiastical) 
doctrinalism,  legalism  and  ritualism"4.  Christians  are  supposed  to 
have  been  freed  from  these  very  fetters,  liberated  by  Jesus  who  defined 
his  mission  (and  ours)  in  terms  of  freeing  people  from  every  bond  of 
fear  and  guilt,  domination  and  oppression,  blindness  and  isolation  (cf. 
Luke  4:  18-21;  7:  21-22). 

This  liberation  enables  us  to  become  bearers  of  good  news  for  the 
whole  of  humankind,  announcing  and  celebrating  among  the  nations 
the  good  news  that  everything  on  earth  is  for  all  of  them.  All  the 
earth's  fruits  and  cultural  creations,  including  the  Sabbath,  the  sac- 
raments and  social  insitutions  both  secular  and  religious,  are  for  the 
common  good  of  the  entire  human  family:  not  only  or  especially  for 
ethnic  or  cultural  or  religious  or  financial  or  political  elites. 

At  the  level  of  human  acts  or  deliberate  choices  in  the  real  world, 
where  asceticism  is  not  artificially  contrived  and  prudently  selected, 
spirituality  may  also  be  seen  as  an  ethos.  It  is  frequently  associated 
with  religion  and  always  has  ethical  implications,  as  it  reflects  the  val- 
ues by  which  a  person  or  a  community  actually  fives  from  day  to  day. 

This  ethos  is  not  a  matter  of  merely  interior  aspirations  and  edify- 
ing feelings;  much  less  does  it  consist  in  sanctimonious  behavior  and 
the  recitation  of  pious  platitudes.  It  shows  itself,  rather,  in  lifestyles 
committed  to,  or  at  least  compatible  with,  the  promotion  of  human 
dignity  and  decency,  justice  and  peace,  compassion,  forgiveness  and 
forbearance  in  the  world  of  raw  reality. 


3  John  Macquarrie,  Paths  of  Spirituality  (New  York:  Harper  and  Row, 
1972)  pp.  47,  120. 

4  Karl  Rahner,  The  Spirituality  of  the  Church  of  the  Future,  Theological 
Investigations  20  (London:  Darton,  Longman  and  Todd,  1981)  pp.  143,  150, 
153. 
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These  manifestations  of  authentic  spirituality  emerge  from  faith 
understood,  in  the  words  of  Wilfred  Cantwell  Smith,  as  "an  orienta- 
tion of  the  personality,  to  oneself,  to  one's  neighbour,  to  the  universe; 
a  total  response;  a  way  of  seeing  the  world  and  handling  it;  a  capacity 
to  live  at  more  than  the  mundane  level;  to  see,  to  feel,  to  act  in  terms 
of  a  transcendent  dimension"5. 

Like  religion  or  ethics,  language,  law  or  aesthetics,  therefore,  spiri- 
tuality is  a  cultural  creation,  humanly  constructed  and  historically  con- 
ditioned, hence  ephemeral.  Since  cultures  are,  like  God's  creation,  glo- 
riously pluriform  and  perennially  changing,  spirituality  is  also  una- 
voidably multiform.  Its  humanly  prescribed  forms  are  all  transitory, 
relative  and  dispensable. 

Each  human  community  has  its  own  spirituality  arising  from  its 
own  unique  human  experience  within  its  own  particular  historico-cul- 
tural  context.  Modern  Parisians  are  as  far  removed  historically  and 
culturally  from  the  spiritual  climate  of  thirteenth  century  Paris  as  the 
arctic  Innuit  are  from  the  world  of  the  camel  nomads  inhabiting  the 
deserts  of  Africa. 

While  the  very  same  saving  grace  of  God  is  surely  at  work  always 
and  everywhere  among  all  of  these  peoples,  the  differences  in  their 
respective  experiences  of  life  together  must  yield  vastly  different  spiri- 
tualities. Even  persons  formed  within,  and  emerging  from,  the  same 
historico-cultural  matrix,  because  of  their  uniquely  varied  individual 
experiences  of  mundane  existence  and  of  the  divine  presence,  can 
hardly  be  expected  to  share  one  identical  spirituality. 


Spurious  Spirituality 

If  there  can  be  no  single  model  of  spirituality  to  which  everyone  is 
supposed  to  conform,  then  we  may  confidently  speak  of  a  false  spiri- 
tuality when  mindless  conformity  to  just  one  model  is  imposed  as  the 
standard  spirituality  (call  it  a  "watered-down  monasticism ")  left  over 
from  an  earlier  age  but  still  reflected  in  religious  and  clerical  life  today, 


5  Wilfred  Cantwell   Smith,    Towards  A    World  Theology  (Philadelphia: 
Westminster  Press,  1 98 1 )  pp.  113-14. 
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and  variously  adapted  for  use  by  the  laity.  Is  this  one  historico-cultural 
conceptualization  of  spirituality  still  regarded  as  universally  normative 
in  the  halls  of  ecclesiastical  and  religious  officialdom  where,  in  prac- 
tice, it  resembles  nothing  so  much  as  a  convenient  instrument  of  social 
control? 

We  might  wonder  also  about  the  universal  relevance  of  so  many 
pious  practices  and  forms  of  devotion  invented  at  diverse  times  (in  the 
nineteenth  century,  for  example,  or  in  the  thirteenth)  and  in  sundry 
places  (mostly  in  Europe).  Does  the  rest  of  humankind,  indeed  the  vast 
majority,  for  the  promotion  of  their  spiritual  growth,  or  for  the  en- 
hancement of  their  existence,  really  need  all  of  this  European  cultural 
baggage?  Are  Christians  in  other  parts  of  the  world  incapable  of 
inventing  forms  and  practices  more  relevant  to  their  respective  histori- 
cal situations  and  cultural  contexts? 


A  Common  Origin 

Still,  we  reasonably  ask  whether  or  to  what  extent  there  is  an 
essential  element  common  to  all  the  historically  and  culturally  differ- 
entiated forms  of  Christian  spirituality,  if  not  also  to  all  the  other 
genuine  forms  of  spirituality  found  among  peoples  in  the  much  larger 
world  outside  of  Europe  and  North  America. 

As  a  point  of  departure,  we  may  take  our  own  recently  retrieved 
Christian  belief  in  the  universality  and  adequacy  of  God's  grace  for  the 
salvation  of  everyone  always  and  everywhere,  whether  theists  or  not. 
God's  love  comes  to  every  person  without  a  label,  as  Bernard  Loner- 
gan  never  tired  of  reminding  us.  This  optimistic  view  is  currently  dis- 
placing the  obstinate  Augustinian  gloom  of  the  ascetics  who  have  tra- 
ditionally felt  that  "grace  would  no  longer  be  grace  if  God  became  too 
free  with  it"  (Rahner). 

So,  spirituality  may  now  be  seen  as  an  ethos  originating  in  the 
magnanimity  of  God.  The  divine  self-communication  inundates  the 
world,  touching  or  embracing  all  peoples  in  their  daily  lives.  The  Spirit 
breathes  freely  where  he  or  she  wills,  without  having  to  favor  any  liv- 
ing saints  wearing  historically  fashioned  or  culturally  designed  hair 
shirts. 
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The  moments  of  grace  are  more  commonplace  than  the  spiritual 
writers  of  the  past  were  inclined  to  tell  us;  indeed,  they  are  so  frequent 
that  we  are  hardly  able  to  cope  with  all  of  them  consciously.  It  is  espe- 
cially in  unplanned  events  related  to  the  real  needs  of  others  that  a 
word  from  the  eternal  "breaks  in  upon  us,  interrupts  us,  disturbs  us, 
challenges  us,  and  demands  from  us  a  decisive  answer"  (Bonhoeffer). 
These  demands  of  people  with  claims  and  pleas  define  for  us  the  prac- 
tical meaning  of  Christian  spirituality.  "Apart  from  meeting  these 
demands",  says  Samuel  Rayan,  "there  is  no  meeting  with  God"6. 

Expressed  symbolically,  in  the  terms  of  the  ancient  Jews,  we  might 
say  that  true  spirituality  always  and  only  shows  itself  in  the  care  of 
orphans  and  widows.  These  two  categories  of  people  stand  symbolical- 
ly for  the  wretched  of  the  earth:  all  the  dispossessed,  weak,  oppressed, 
exploited,  voiceless,  abandoned,  disadvantaged  people  who  today,  as 
yesterday,  constitute  humanity's  vast  majority.  Christianity's  good 
news  was  conveyed  originally,  we  must  recall,  not  by  doctrines  and 
regulations,  exhortations  and  rituals,  but  by  "signs"  and  "prodigies"  of 
compassion  that  "astonished"  people  living  in  conditions  of  almost 
universal  poverty,  physical  deprivation  and  political  oppression  (cf. 
Acts  2:  43).  These  astonishing  acts  of  compassion  are  Christianity's 
primordial  and  indispensable  proclamation  of  good  news. 

All  other  religious  activities  -  pious  practices  and  devotions, 
prayer  formulas,  liturgical  rites,  biblical  readings,  hymn  singing,  canon- 
ical regulations,  pontifical  pronouncements,  and  periods  of  meditation 
-  are  spiritually  meaningful  only  in  so  far  as  they  support  our  actions 
on  behalf  of  others:  our  acts  of  compassion,  generosity,  courage,  fair- 
ness, forgiveness  and  forbearance.  These  virtues,  once  considered 
merely  "natural",  are  the  dynamics  of  Christianity's  ministry  of  recon- 
ciliation. Where  these  are  wanting,  spirituality  is  just  an  exercise  in 
singing  "Lord,  Lord"  to  the  tune  of  tinkling  cymbals. 

All  of  humankind's  healing  acts  are  initiated  by  grace,  which  is 
always  given  for  others.  But  it  is  not  only  the  action  of  God  that  shapes 
our  destiny.  Human  beings  are  not  "nothing",  as  sometimes  claimed 


6  Samuel  Rayan,  The  Justice  of  God,  in  D.W.  Ferm,  ed.,  Third  World 
Liberation  Theologies:  A  Reader  (Maryknoll,  N.Y./:  Orbis  Books,  1986)  p. 
350. 
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in  the  past  by  spiritual  writers  influenced  more  by  the  dismal  philoso- 
phy of  the  Stoics  than  by  the  good  news  that  we  are  all  created  in 
God?s  image  and  invited  to  union  with  him  or  her. 

So,  spirituality  emerges  also  from  the  graced  responses  of  free 
agents  made  in  the  likeness  of  God  and  actively  participating  them- 
selves in  the  divine  enterprise  called  creation.  We  are  most  nearly  our 
best  selves  and  closest  to  God  when  compassionately  and  courageously 
promoting  justice  and  peace,  forgiveness  and  forbearance  for  the  re- 
conciliation and  healing  of  humanity. 


Sin 


Of  course,  one  is  always  free  to  opt  out  of  this  enterprise  by 
behaving  in  ways  that  pretend  to  be  either  less  than  human  or  more 
than  human,  that  is,  by  yielding  irrationally  to  animal  instincts  or  by 
playing  god.  It  is  in  these  ways  that  we  are  inclined  to  belie  what  we 
are  called  to  be  in  relation  to  God  and  to  the  rest  of  the  human  family; 
it  is  in  these  ways  that  we  reject  grace.  This  culpable  failure  to  act  and 
to  grow  humanly,  in  accord  with  humankind's  divine  image,  is  what  is 
meant  by  sin;  it  leads  not  to  fuller  life  but  to  the  diminishment  called 
hell. 

The  likes  of  Adolf  Hitler  and  Idi  Amin  may  be  relatively  rare,  but 
we  all  know  the  taste  of  evil  and  the  degrees  to  which  we  also  are  capa- 
ble of  compromising  with  it,  by  trying  to  play  the  humanly  inappro- 
priate roles  either  of  beasts  or  of  gods  in  the  tragic  drama  of  human 
history.  Each  of  our  petty  feats  of  culpable  ignorance  or  inaction,  dis- 
honesty or  deceit,  pride  or  vanity,  arrogance  or  domination,  greed  or 
lust,  sloth  or  jealousy,  adds  to  the  pollution  of  the  moral  environment 
of  our  limited  time  and  place. 

We  believe,  however,  that  God's  grace  is  more  powerful  than  our 
fragility.  Where  sin  abounds,  grace  superabounds.  There  is  much  com- 
fort in  our  Christian  belief  that  when  we  do  not  knowingly  reject  grace, 
we  accept  it.  Still  we  may  wonder  whether  most  of  the  evil  in  the  world 
is  consciously  and  deliberately  inspired  by  bad  will.  Much  of  it,  cer- 
tainly among  Christians,  may  be  attributed  to  the  bland  leading  the 
bland  along  paths  of  dubious  spirituality. 
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Ecumenical  Features 

What  then  are  the  features  common  to  all  forms  of  authentic  spiri- 
tuality; features  capable  of  promoting  human  harmony  and  comple- 
tion; features  that  are  simple,  direct,  elemental  and  appropriate  for 
everyone  of  any  time  or  place  in  the  long  march  of  history?  In  the 
Judeo-Christian  tradition  -  which  has  its  counterparts,  although  not  its 
exact  equivalents,  in  all  genuine  religious  and  ethical  traditions  -  it  is, 
as  already  noted,  a  matter  of  caring  for  orphans  and  widows. 

This  is  elaborated  variously  in  the  New  Testament,  most  dramati- 
cally in  the  story  of  the  final  judgement  to  be  faced  by  each  of  us  (cf. 
Matthew  25:  31-46),  and  in  the  tradition  of  reflective  thought  develop- 
ed by  Christians  on  the  perennial  relevance  of  this  text./ 

For  Pope  John  Paul  II  in  his  first  encyclical  letter,  "this  eschato- 
logical  scene  must  always  be  'applied'  to  humankind's  history;  it  must 
always  be  the  'measure'  for  human  acts"7.  What  have  we  actually 
done  or  not  done  about  the  plight  of  our  brothers  and  sisters  in  the 
greatest  need,  identified  in  Sollicitudo  rei  socialis  as  "all  who  have 
been  systematically  excluded  from  a  fair  distribution  of  the  goods  ori- 
ginally intended  for  all"?8 

The  Pope  is  speaking  emphatically  here  of  real,  concrete,  historical 
human  beings  in  the  full  truth  of  their  existence,  community  and  social 
being,  as  he  offers  his  profound  reflections  on  the  practical  signifiance 
of  Christ's  identification  with  the  victims  of  sinful  social  structures  in 
the  modern  world. 

This  identification  -  often  a  source  of  scandal  to  the  persons  most 
advantaged  by  the  current  status  quo,  the  very  category  of  people  who 
arranged  the  assassination  of  Jesus  -  discloses  the  most  radical,  dis- 
turbing and  challenging  social  message  conveyed  in  the  New  Testa- 
ment: "Whatsoever  you  have  done  to  one  of  the  least  of  these  my 
brethren,  you  have  done  it  to  me"  (Matthew  25:  40). 


7  Redemptor  hominis,  n°  16. 

8  Sollicitudo  rei  socialis,  n°  10. 
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For  Karl  Rahner,  "there  is  no  conceivable  claim  which  could  be 
more  radical  than  this,  that  he  himself  (the  Lord)  is  always  and  in  all 
cases  involved  in  the  ultimate  relationship  between  two  individu- 
als"9. Our  experience  of  God,  hence  our  spirituality,  has  always  to 
do  with  the  needs  of  others.  They  are  the  normal  media  of  our 
encounter  with  God.  Rahner  calls  this  "the  ultimate  truth,  because 
God  himself  has  become  this  neighbor"10. 

This  is  a  recurring  theme  in  the  modern  social  teaching  of  the 
Church;  it  is  also  a  call  to  action  in  the  real  world.  This  is  why,  in  their 
pastoral  directives,  the  bishops  of  the  Americas,  North  as  well  as  South 
and  Central,  urge  us,  as  never  before,  to  accept  the  gospel's  "preferen- 
tial option  for  the  poor". 

In  Rahner' s  words,  "the  love  of  one's  neighbor  is  the  form  and 
medium  of  the  love  of  God,  and  this  love  must  really  be  action,  not 
ideology  ...  Christianity  is  and  must  be  the  religion  that  sends  people 
into  the  world  to  act"11. 

If  this  is,  as  the  Pope  said,  the  "measure"  of  our  conduct,  then  our 
spirituality  is  Christian  to  the  extent  that  it  consists  primarily  in  action 
for  others,  according  to  the  model  of  "the  man  for  others",  especially 
for  the  least  of  our  brothers  and  sisters  who  are  today  "the  immense 
multitude  of  the  hungry,  the  needy,  the  homeless,  those  without  medi- 
cal care  and,  above  all,  those  without  hope  for  a  better  future ".  "  Soli- 
darity" with  them  -  meaning  a  "firm  and  persevering  determination  to 
commit  ourselves  to  the  ...  good  of  all  and  of  each  because  we  are  real- 
ly responsible  for  all"  -  is,  therefore,  the  unmistakable  sign  of  authen- 
tic Christian  spirituality 12. 


9  Karl  Rahner,  The  Position  of  Christology  in  the  Church  Between  Exege- 
sis and  Dogmatics,  Theological  Investigations  11  (London:  Darton,  Longman 
and  Todd,  1974)  p.  204. 

10  Idem,  On  the  Theology  of  the  Incarnation,  Theological  Investigations  4 
(London:  Darton,  Longman  and  Todd,  1974)  p.  119. 

11  Idem,  The  Experiment  with  Man,  Theological  Investigations  (London: 
Darton,  Longman  and  Todd,  1972)  pp.  220-1. 

12  Cf.  Sollicitudo  rei  socialis,  n°s  38,  42. 
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Conclusion 

On  the  basis  of  such  an  orientation  of  life,  in  response  to  the  needs 
of  others  in  the  course  of  human  history's  unplanned  demands  and 
unexpected  consequences,  Christian  spirituality  is  apt  to  be  less  than 
systematic  and  not  rigidly  regulated,  hence  difficult  to  define  precisely 
and  package  neatly. 

True  spirituality  is  as  hard  to  measure  as  real  holiness.  Its  most 
numerous  and  ordinary  practitioners,  who  are  the  least  likely  to  be 
officially  canonized,  would  seem  to  be  all  the  hard  working,  dedicated 
and  long  suffering  parents  trying  to  do  a  reasonably  good  job  in  the 
very  demanding  and  creative  enterprise  of  humanizing  their  offspring. 
Their  spirituality  emerging  from  "action,  not  ideology",  is  certainly 
"for  others",  day  and  night,  year  after  year. 

The  intimate  union  of  spouses,  for  whom  sexual  love  is  not  just  a 
profoundly  human  enjoyment  but  also  an  occasion  of  grace,  is  apt  to 
yield  ecstatic  experiences  that  bind  and  heal.  "Childbirth",  notes  An- 
drew Greeley  on  the  basis  of  sociological  research,  "is  a  frequent  trig- 
ger of  mystical  experience,  for  father  as  well  as  mother  ...  and  it  is  a 
powerful  influence  on  the  developing  personality  and  the  character  of 
the  children  of  such  intimacy"13. 

For  most  people,  the  maintenance  of  family  harmony,  with  all  the 
responsibilities  of  child  rearing,  is  the  normal  way  of  humanizing 
growth  or  maturity,  hence  the  ordinary  way  to  holiness.  This  way  has 
its  own  "natural"  asceticism,  mysticism,  and  countless  moral  choices. 
Indeed,  marriage  was  the  model  "state  of  perfection"  before  the  fourth 
century  emergence  of  monasticism  in  cultural  zones  already  contami- 
nated by  Manichaeism  with  its  encratic  orientation  and  its  denigration 
of  all  the  carnal  delights  provided  to  earthlings  by  their  magnanimous 
Creator14. 

Since  most  of  the  world's  parents  are  poor,  their  praxis  of  love 
must  also  include  a  hunger  for  fairness  in  the  distribution  of  the  bene- 


13  Andrew  F.  Greeley,  Empirical  Liturgy:  The  Search  for  Grace,  in  Ameri- 
ca 157/15  (Nov.  21,  1987)  p.  381. 

14  Cf.  Eduardo  Hoornaert,  The  Memory  of  the  Christian  People  (Maryk- 
noll,  N.Y.:  Orbis  Books,  1988)  pp.  234,  240-1,  246. 
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fits  and  burdens  of  life.  Although  their  vision  may  often  be  obscured 
and  their  achievements  less  than  notable,  they  are  at  least  moving  in 
the  right  direction.  Nor  do  they  have  much  time  for  introspective 
retreats  and  self-conscious  talk  about  progress  in  their  "spiritual  lives" 
assumed  to  be  somehow  above  the  mundane  level  of  daily  existence. 

Most  saints,  we  may  conclude,  are  just  ordinary,  decent,  caring 
people  who  are  learning,  by  living  for  others,  how  to  repent  and  to  for- 
give; how  to  be  generous,  courageous,  compassionate,  forbearing,  fair 
and  hopeful;  also,  for  Christians,  how  to  "see  Christ  in  ten  thousand 
faces  not  his  own"  (J.M.  Hopkins). 

A  Buddhist  sage  puts  it  this  way:  "As  a  mother  even  at  the  risk  of 
her  own  life  watches  over  her  own  child,  so  let  everyone  cultivate  a 
boundless  love  toward  all  beings"15.  If  the  meaning  of  "true  spirituali- 
ty ...  really  authentic  and  genuine"  in  the  Judeo-Christian  tradition 
could  be  summarized  in  a  single  sentence,  it  might  be  this  one  bor- 
rowed from  the  prophet  Micah  (6:  8).  "This  is  what  Yahweh  asks  of 
you,  only  this:  that  you  act  justly,  that  you  love  tenderly,  that  you  walk 
humbly  with  your  God"16. 

Eugene  Hillman, 

Salve  Regina  College 

Newport,  U.S.A. 


15  Quoted  in  Daniel  C.  Maguire,  The  Moral  Choice  (Minneapolis:  Winston 
Press,  1979)  p.  76. 

16  This  article  has  been  accepted  for  publication  in  RELIGIOUS  LIFE 
REVIEW,  Dominican  Publications,  Dublin. 


THE  HOLY  SPIRIT 

AND 

THE  CONGREGATION 


At  the  first  renewal  chapter  held  after  the  Council  I  proposed  that 
the  members  of  the  Congregation  should  be  invited  to  rethink  their 
fundamental  attitude  to  the  Holy  Spirit,  primary  patron  of  the  Congre- 
gation. I  am  still  of  the  opinion  that  this  is  a  call  to  us  and  I  think  it 
would  be  optimistic  to  say  that  our  response  is  always  adequate.  In  an 
age  when  the  search  for  identity  is  universal,  we  seem  to  be  rather 
indifferent  to  what  constitutes  the  very  core  of  our  identity. 

I  would  say  that  there  is  an  impression  that  since  the  subject  has 
not  been  kept  alive  in  the  Congregation,  since  it  was  just  there,  part  of 
the  devotional  furniture,  not  to  be  disturbed/there  would  be  a  feeling 
of  embarrassment  in  any  attempt  to  change  things.  There  is  too  the 
question  of  the  founders.  I  mean  no  disrespect  when  I  say  that,  at  first 
sight,  they  seem  more  interested  in  the  work  they  were  doing,  launch- 
ing in  fact,  with  the  help  of  the  Holy  Spirit  than  in  the  Spirit  himself. 
That  would  be  an  erroneous  interpretation  of  Libermann's  teaching. 
He  has  written  powerfully  of  the  Spirit,  in  the  existentialist  manner 
that  was  his.    Abbe  Blanchard  made  the  point  very  clear. 

Irrespective  of  the  personal  views  or  judgements  of  the  founders, 
the  fact  now  is  that  we  are  the  Congregation  of  the  Holy  Spirit  by  the 
authoritative  ruling  of  the  Church.  The  Church  has  a  right  to  expect 
from  us  a  distinctive  contribution  to  the  universal  movement  of 
thought,  and  attitudes  of  life  and  prayer  currently  centred  on  the  third 
divine  Person. 

The  Church  itself  has  an  examination  of  conscience  to  make  in  the 
matter.  I  say  that,  with  all  the  reservations  one  would  have  had  in 
making  a  similar  remark  about  the  Church's  attitude  towards  the 
Eucharist  at  the  end  of  the  last  century.  Things  happened  then  which 
are  now  unthinkable,  that  is  in  regard  to  Holy  Communion. 
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I  beg  leave  to  speak  from  my  own  investigation.  In  preparing  a 
substantial  work  on  the  Holy  Spirit,  I  have  noted  with  surprise  how 
little  was  said  about  him  during  several  pontificates  in  the  nineteenth 
and  twentieth  centuries,  down  to  Paul  VI.  Leo  XIII  issued  an  Encycli- 
cal, Divinum  Mud  Munus  and  two  lesser  documents,  Provida  Matris 
Caritate  and  Adfovendam  in  Christiano  Populo.  Thereafter  it  is  larg- 
ely silence  until  Pius  XII' s  Encyclical  Mystici  Corporis  Christi. 

It  was  Vatican  II  which  caused  the  heart-searching.  There  is  a 
debate  whether  it  taught  an  important  doctrine  of  the  Holy  Spirit:  it  is 
well  known  that  there  are  258  references  to  him  in  the  sixteen  Council 
Documents.  But  the  really  telling  passages  are  in  the  documents  pro- 
mulgated during  the  last  session. 

Why?  The  answer  is  debatable:  but  it  is  arguable  that  what  told 
was  the  intervention  of  the  Orthodox,  in  particular  that  of  Nikos  Nis- 
siotis,  the  Greek  Orthodox  editor  of  the  Ecumenical  Review,  organ  of 
the  World  Council  of  Churches.  He  just  said  that  the  Orthodox  would 
not  be  interested  in  teaching  about  the  Church  or  revelation  which  did 
not  give  a  central  role  to  the  Spirit.  The  Council  Observers,  at  weekly 
meetings  held  in  the  office  of  the  Secretariat  for  Christian  Unity,  also 
made  the  point,  asserting  that  the  many  references  to  the  Spirit  were  a 
way  of  powdering  the  texts! 

At  any  rate  Paul  VI  said  publicly  after  the  Council  that  the  Coun- 
cil's Mariology  and  Ecclesiology  called  for  theologians  and  preachers  to 
elaborate  a  doctrine  of  the  Holy  Spirit.  He  gave  good  example  him- 
self. Fr.  E.  O'Connor,  C.S.C.  has  been  able  to  make  a  whole  book  of 
the  texts  which  the  Pope  issued  on  the  subject.  John  Paul  II  has  fol- 
lowed in  his  footsteps.  Again  and  again  he  returns  to  the  subject  of 
the  Spirit:  he  called  on  the  rectors  of  the  Roman  universities  to  organ- 
ise a  symposium  or  congress  to  commemorate  the  sixteenth  centenary 
of  the  Council  of  Constantinople,  381,  which  condemned  the  heresies 
in  this  area,  adopting  the  formula  "Lord  and  Giver  of  Life". 

The  proceedings  of  this  symposium,  which  was  high-powered  in 
personnel  and  comprehensive  in  theme,  are  a  vast  mine  of  theology. 
And  of  course  the  Pope,  as  well  as  addressing  this  gathering,  published 
a  magnificent  Encyclical,  Dominum  et  Vivificantem,  18  May,  1986,  the 
most  substantial  essay  on  the  Holy  Spirit  to  come  from  the  Papacy  in 
modern  times. 
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The  Encyclical  is  not  easy  reading.  Here  we  meet  a  problem  in 
regard  to  the  Holy  Spirit,  which  recurs  in  writing  about  him.  He  seems 
to  be  more  mysterious  than  either  the  Father  or  the  Son.  Hans  Urs  von 
Balthasar  spoke  of  him  as  "the  Unknown  One  beyond  the  Word";  von 
Balthasar  saw  the  urgent  need  for  stimulating  reflection  about  him,  in 
the  hope  that  from  it  would  come  right  spiritual  attitudes. 

Why  this  should  be  is  a  question  which  prompts  many  different 
answers.  The  Son,  though  mysterious,  appears  in  the  flesh  which  he 
assumed.  The  Father,  though  remote  is  brought  near  by  the  very 
teaching  and  prayer  of  the  Son.  There  is  teaching  too  about  the  Spirit, 
but  in  the  whole  New  Testament,  leaving  out  St.  Paul,  it  is  not  very 
voluminous  and  some  of  the  texts  are  cross-examined  by  critical  bibli- 
cal scholars.  Not  only  that,  but  the  very  words  used  by  Constantino- 
ple I,  "  Lord  and  Giver  of  Life "  do  not  seem  as  rich  as  the  forthright 
use  of  "homoousios"  about  the  Word  in  Nicaea,  325. 

It  is  well  known  that  one  of  the  greatest  Fathers  of  the  Church,  St. 
Basil  the  Great  (c.330-379)  could  not  be  persuaded  to  speak  of  the 
Holy  Spirit  as  God  or  as  consubstantial  with  the  Father  and  the  Son. 
He  wrote  a  treatise  on  the  Spirit,  largely  prompted  by  the  controversy 
over  the  doxology  -  whether  it  was  permissible  to  say  "Glory  to  the 
Father  through  the  Son,  in  the  Holy  Spirit". 

His  great  friend,  Gregory  of  Nazianzus,  sought  to  influence  him. 
But  No.  Gregory  knew  that  Basil  believed  in  the  divinity  of  the  Spirit, 
publicly  cleared  his  reputation  in  his  great  funeral  oration.  This  is 
past  history,  perhaps  not  so  past.  I  notice  occasionally  a  tendency  in 
liturgical  circles  to  insist  on  "Glory  to  the  Father  through  the  Son  in 
the  Spirit".    It  is  valid,  of  course;  but  not  exclusive. 

I  have  tentatively  come  to  the  conclusion,  and  am  defending  it  in 
my  forthcoming  book,  that  we  must  speak  of  a  certain  Kenosis  of  the 
Spirit.  I  have,  again  tentatively,  come  to  the  conclusion  that  we  must 
particularly  bear  in  mind  the  words  of  Vatican  II:  "Thus,  as  the  centu- 
ries go  by,  the  Church  is  always  advancing  towards  the  plentitude  of 
divine  truth,  until  eventually  the  words  of  God  are  fulfilled  in  her" 
(Dei  Verbum  8). 

When  I  speak  of  the  Kenosis  of  the  Spirit,  I  suggest  that  though  we 
are  in  possession  of  essential  truth  about  him,  he  refrains  from  com- 
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municating  himself  totally  in  general,  to  all  that  is;  we  know  that  he 
dwells  in  each  one  of  us  but  that  is  not  the  self-communication  I  speak 
of.  He  does,  in  the  plenary  sense,  communicate  himself  to  certain 
mystics  -  Libermann  I  would  put  firmly  among  them,  and  Poullart  des 
Places,  though  here  direct  evidence  is  wanting. 

As  the  ages  pass  and  the  fullness  of  divine  revelation  is  seen,  we 
shall  enter  more  deeply  into  the  mystery  of  the  Spirit,  while  achieving 
still  more  authentic  and  fruitful  humanity.  It  will,  no  doubt,  happen 
in  ways  we  cannot  exactly  foresee,  with  perhaps  a  very  large  existential 
dimension.    The  Spirit  is  lived  more  easily  than  he  is  spoken  of. 

To  this  "lived"  aspect  I  should  like  to  turn  for  a  moment.  The 
Church  has  emerged,  at  the  highest  level,  from  the  phase  of  discretion 
if  not  silence  in  teaching  about  him.  In  the  People  of  God  we  also 
seem  to  have  left  the  age  of  the  Forgotten  Paraclete.  Literature  on  the 
Spirit  increases,  great  theologians  turn  to  the  subject,  which  they  may 
not  have  dealt  with  in  the  course  of  their  productive  days  -  I  read  the 
other  day  that  Karl  Barth  wished  his  immense  theological  work  es- 
teemed by,  among  others,  Pius  XII,  to  be  considered  as  related  to  the 
Spirit.  For  quite  a  while  Fr.  Y.  M.  Congar  was  ardently  expansive  on 
the  Spirit,  and  his  research  is  contained  in  three  volumes,  Je  crois  en 
V Esprit  Saint.  One  could  load  these  pages  with  quite  recent  bibliogra- 
phy. 

But  that  is  theory!  Let  us  not  forget  the  maxim  "Action  without 
theory  is  blind;  theory  without  action  is  barren."  At  the  popular  level, 
there  is  the  charismatic  movement,  accepted  and  blessed,  also  directed, 
by  two  Popes,  Paul  VI  and  John  Paul  II.  Prayer  groups  in  which  the 
Spirit  is  the  direct  object  of  praise,  petition,  thanksgiving,  increase  in 
number  and  they  are  surely  a  sign  of  the  working  of  the  Spirit  himself. 
If,  in  the  words  of  a  biblical  scholar,  he  is  seen,  especially  in  Acts,  the 
"gospel  of  the  Spirit",  to  "come  from  another  and  to  act  through  oth- 
ers", that  was  his  mode  of  self-illumination  in  that  first  vital,  momen- 
tous phase  of  church  history. 

Perhaps  the  charismatic  movement  manifests  the  same  force  at 
work.  He  is  stirring  people  to  a  sense  of  his  presence  and  of  his  pow- 
er: it  is  to  be  noted  that  power  is  especially  associated  with  him  in 
Sacred  Scripture.  But  it  is  all,  at  its  best,  truly  spiritual,  stirring  the 
depths  of  the  soul,  remolding  people,  cleansing  them  in  the  process, 
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ensuring  their  readiness  for  the  moment  of  complete  liberation,  entry 
into  the  fullness  of  Trinitarian  life. 

The  Spirit  given  to  us,  St.  Paul  says,  is  the  guarantor  of  our  future 
sharing  in  the  resurrection  of  Christ  -  to  show  how  things  have 
changed  I  recall  in  passing  that  I  went  through  some  important  works 
on  the  theology  of  death,  written  not  so  long  ago,  and  did  not  find  even 
a  bare  mention  of  the  Spirit! 

The  liturgy  encourages  us.  In  the  Eucharist  the  epiclesis,  so 
important  in  the  eastern  churches,  is  explicitly  formulated  in  the  new 
Eucharistic  Prayers.  A  great  Orthodox  theologian  of  the  Eucharist, 
Nicholas  Cabasilas,  (b.c.  1322)  made  acid  comment  on  the  failure  of 
the  Latins  to  use  the  epiclesis  -  he  did  add  that  it  was  adopted  in  a 
veiled  way.  There  is  a  debate  about  the  presence  of  epiclesis  in  the 
Roman  Canon. 

One  orthodox  theologian,  Paul  Evdokimov,  contended  that  the 
epiclesis  was  as  important  in  ecumenical  agreement  as  the  Filioque. 
The  Liturgy  of  the  Hours  manifests  the  new  consciousness  of  the  Spirit 
in  many  intercessory  prayers  which  explicitly  pray  for  the  grace  of  the 
Spirit.  An  examination  of  the  reformed  Roman  Missal  will  show,  I 
submit,  that  it  too  reflects  a  consciousness  of  the  Spirit's  presence  in 
the  liturgy.  It  is  well  known  that  Paul  VI  changed  the  formula  of  Con- 
firmation to  be  used  henceforth  in  the  Latin  church;  it  is  now  the 
Byzantine  formula:  Accipe  signaculum  Doni  Spiritus  Sancti  (Be  sealed 
with  the  Gift  of  the  Holy  Spirit). 

I  have  given  points  helpful  to  a  survey  which  would  need  to  be 
more  complete.  The  question  arises:  Is  the  Congregation  of  the  Holy 
Ghost  to  stand  aside  from  such  a  growing  movement,  to  ignore  the 
signs  of  the  times  in  this  particular  domain,  which  should  be  immedi- 
ately relevant  to  us?  The  whole  thrust  of  our  collective  and  personal 
life  should  surely  be  towards  the  Spirit,  with  him,  for  him. 

For  reasons  that  may  emerge  from  what  has  already  been  written, 
this  is  not  a  matter  of  facility,  a  kind  of  emotional  spiritual  adventure. 
Precisely  because  the  Spirit  is  so  hidden,  there  is  a  call  for  true  recol- 
lection, that  is  a  gathering  inward  of  spiritual  forces.  He  works  in  the 
depths  of  the  soul.  He  is  alien  to  all  that  is  merely  superficial  and 
ephemeral. 
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It  is  not  a  question  of  seeking  experience  as  an  added  measurable, 
describable  dimension  of  life,  though  experience  must  have  its  role: 
experience  refined,  devoid  of  selfish  complacency;  genuine  compan- 
ionship not  spurious  attitudinizing.  We  are  called  to  an  austere  form 
of  spirituality,  if  it  is  to  be  truly  in  the  Spirit.  We  should  gainfully 
consider  an  aspect  of  this  outlook  which  has  recently  come  to  promi- 
nence, which  should  also  come  easily  to  us. 

The  approach  to  the  Spirit  has  been  in  many  sectors  of  the  Church 
through  the  Blessed  Virgin  Mary.  The  theme  Mary  and  the  Spirit  has 
enriched  Marian  theology,  has  helped  give  it  new  vitality  at  a  time 
when,  in  the  opinion  of  some,  it  was  almost  a  closed  book.  The  theme 
has  also  made  study  of  the  Holy  Spirit  more  approachable.  It  has 
been  taken  up  -  in  response  to  the  appeal  of  Paul  VI,  especially  that 
made  in  Marialis  Cultus  -  by  congresses  like  that  held  in  Rome  in 
1975,  and  the  three  annual  sessions  of  the  French  Society  for  Marian 
Studies,  and  by  individual  theologians  as  far  apart  in  outlook  as  St. 
Maximilian  Kolbe  (before  the  Council  evidently)  and  Leonardo  Boff. 

The  International  Marian  Congress  held  in  Rome  in  1975  was  a 
landmark.  The  theme  was  Mary  and  the  Spirit.  Simultaneously  the 
International  Charismatic  Congress  was  being  held  in  the  Eternal  City. 
Paul  VI  received  both  assemblies,  rather  he  received  the  members  of 
the  Charismatic  Movement  and  sent  a  Legate,  Cardinal  Suenens,  to  the 
Marian  Congress.  But  in  the  day  to  day  business  there  was  considera- 
ble exchange  of  speakers  and  ideas.  And  for  the  final  ceremony  on 
Pentecost  Sunday,  all  were  present  at  the  papal  Mass  in  St.  Peter's. 
Any  suspicion  on  one  side  or  the  other  was  largely  dissipated. 

All  this  should  be  heartening  to  members  of  the  Congregation  of 
the  Holy  Spirit  under  the  protection  of  the  Immaculate  Heart  of  Mary. 
And  one  may  be  allowed  to  make  a  plea  for  a  right  understanding  of 
the  Heart  of  Mary.  It  is  to  be  taken  as  the  centre  of  Our  Lady's  per- 
sonality, that  which  gives  dynamism,  strength  and  endurance  to  her- 
self, which  she  shares  with  her  true  clients.  It  is  very  wrong  to  invest 
this  mighty  symbol  of  special  perfection  and  special  power  with  mere 
sentiment. 

Something  of  all  this  is  revealed  in  the  story  of  the  first  great  work 
of  evangelization  undertaken  by  Venerable  Libermann,  the  conversion 
of  Africa.    Fr.  Henry  Koren  has  sent  me  a  copy  of  the  Act  of  Conse- 
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cration  made  by  the  first  modern  bishop  of  Africa,  the  one  who  opened 
the  way  for  Libermann's  missionaries,  Edward  Barron.  It  is  a  docu- 
ment which  blends  touching  humility  with  ardent  faith  in  the  "great 
Mother  of  God"  invoked  by  the  Church  as  "Queen  of  Apostles,  Queen 
of  Ecclesiastics  and  Refuge  of  all  sinners". 

For  these  reasons  the  bishop  writes:  "I  dare  to  approach  your 
Immaculate  Heart  full  of  mercy,  with  complete  confidence  that  you 
will  give  ear  to  me  and  grant  all  the  favours  I  ask  of  you.  In  this  con- 
fidence I  consecrate  myself,  all  my  missionaries,  and  all  the  innumera- 
ble tribes  of  the  West  Coast  of  Africa  from  today  and  forever  to  your 
Immaculate  Heart,  whose  virtues  and  glory  I  shall  preach  everywhere. 
Your  unworthy  son,  Edward  Barron,  Bishop  of  Constantine,  Vicar 
Apostolic  of  the  Two  Guineas,  3  September,  1843." 

I  quote  the  noble  text  as  an  indication  of  how  Our  Lady  inspires 
deeds  of  heroism.  It  is  with  thought  of  this  characteristic  that  we 
should  contemplate  her  Immaculate  Heart,  and  see  it  in  our  Congrega- 
tion as  the  partner  of  the  Holy  Spirit.  Different  images  have  been 
used  to  explain  the  close  union  between  Mary  and  the  Spirit.  Vatican 
II  chose  "sanctuary",  which  our  confrere  Henri  Barre,  the  incompara- 
ble investigator  of  medieval  Marian  theology,  has  traced  to  the  Middle 
Ages.  Poullart  des  Places'  friend,  St.  Louis  Marie  Grignion  de  Mont- 
fort,  preferred  the  term  "spouse". 

It  has  been  used  by  three  Popes,  Leo  XIII,  Pius  XII  and  John  Paul 
II;  it  has  been  given  its  maximum  significance  by  St.  Maximilian 
Kolbe,  who  related  it  to  an  extraordinary  conception  of  the  Spirit's 
place  in  the  Holy  Trinity.  Whatever  the  image,  the  closeness  and  uni- 
que character  of  the  union  between  the  two  is  undeniable;  it  has  been 
expounded  by  M.  J.  Scheeben  with  the  supreme  speculative  power 
which  characterized  this  mighty  theologian,  possibly  the  greatest  of  the 
nineteenth  century. 

Joachim  of  Fiore  (c.  1132-1202)  thought  of  an  Age  of  the  Holy 
Spirit  on  his  general  theory  of  the  Trinitarian  theology  of  history;  each 
divine  Person  would  have  an  age  and  the  final  one  would  be  that  of  the 
Holy  Spirit.  Such  rigid  partition  is  not  justifiable  in  the  light  of  the 
divine  revelation  entrusted  to  the  Church.  But  the  idea  of  an  age 
when  the  Holy  Spirit  will  be  dominant  in  the  life  of  the  Church, 
increasing  thereby  devotion  to  the  Father  and  the  Son,  is  not  only  not 
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objectionable,  but  eminently  desirable.  There  has  been  one  such  age 
already  and  we  have  a  record  of  it  -  a  history  of  theology  and  a  theolo- 
gy of  history  in  the  Acts  of  the  Apostles. 

Oh,  people  may  object,  but  that  was  unique.  Things  happened 
then  that  we  cannot  expect  again.  How  do  we  know?  God  does  not 
change.  Theologians  would  have  said  that  too  about  charisms  prior  to 
the  Second  Vatican  Council.  The  Council  revived  the  doctrine  of  cha- 
risms, after  hearing  a  very  remarkable  speech  on  the  subject  -  Pius  XII 
had  already  given  a  clear  intimation  of  this  change  of  outlook. 

One  need  not  be  a  prophet  of  doom  and  gloom  to  see  that  the 
world  is  on  a  dangerous  slope.  Amongst  so  many  evil  things  there  is 
one  which  seems  to  endanger  our  very  existence,  the  scandal  of  the 
international  community,  the  expenditure  of  immense  sums  on  weap- 
ons of  destruction,  while  a  quarter  of  the  world's  population  languishes 
near  starvation  and  millions  die  for  want  of  food,  medicine  or  elemen- 
tary hygiene.  If  the  moment  of  universal  crisis  should  come,  where 
shall  we  turn  for  help?  How  will  the  God  of  mercy  whom  we  shall 
address  our  plea  respond?  How  but  by  sending  the  Spirit  of  power  into 
our  lives.    Desperate  crises  call  for  supreme  help. 

All  the  time,  this  priceless  treasure  is  at  our  disposal,  within  our 
grasp.  Do  we  recognize  it?  Do  we  advert  to  it?  Karl  Rahner  used  to 
say  that  most  Catholics  were  simply  monotheists;  they  did  not  advert 
in  any  vital  way  to  the  Holy  Trinity  as  the  centerpiece  of  their  belief ; 
he  went  so  far  as  to  say  that,  in  his  time,  if  per  impossible  the  Church 
were  to  suppress  the  dogma  of  the  Trinity  little  change  would  be 
needed  in  most  of  the  religious  writing  in  circulation  among  Catholics. 
I  say  "in  his  time",  for  things  have  changed  since  then. 

But  not  enough  perhaps.  And  not  enough  perhaps  in  our  Congre- 
gation. When  Mgr.  Landrieux  wrote  Le  divin  meconnu  (translated 
into  English  as  The  Forgotten  Paraclete)  in  1921,  did  he  take  some 
consolation  in  the  fact  that  there  was  a  special  institute  named  for  the 
Forgotten  Paraclete  where  he  was  worshipped  and  where  the  Fruits  as 
well  as  the  Gifts  dependent  on  him  were  singularly  felt?  I  sincerely 
hope  so.  I  would  hope  that  anyone  making  a  survey,  at  the  present 
time,  of  spiritual  values  and  attitudes  in  the  Catholic  Church,  and 
delaying  on  what  touches  directly  the  Spirit  of  God,  would  have 
satisfying  material  to  note  in  our  Congregation. 
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Some  one  may  say  it  is  not  a  question  of  conscious,  formal  adver- 
tence to  the  Spirit  that  counts,  but  true  interior  docility  to  his  inspira- 
tions and  impulse.  If  this  can  be  had  without  explicit,  developed 
awareness  of  his  personality  and  sanctifying  role,  everyone  would  wel- 
come it.  I  beg  leave  to  retain  some  doubt  on  the  matter.  I  assume  in 
what  I  have  written  here  no  didactic  posture.  I  am  writing  as  an 
observer  of  an  association  to  which  I  owe  so  much,  which  I  know  has 
many  heroic  members  at  every  level,  and  heroism  is  a  fruit  of  the  Spir- 
it. I  have  no  right  or  inclination  to  pass  judgement.  I  merely  register 
honestly  some  thoughts  which  have  been  occasioned  by  research  into 
the  theology  of  the  Spirit  and  some  knowledge  of  the  history  of  the 
Congregation. 

One  may  end  on  a  note  of  hope.  If  the  excellent  ideals  and  direc- 
tives expressed  in  The  Spiritan  Rule  of  Life  are  heeded,  taken  to  heart 
and  put  into  practice,  we  may  be  at  the  beginning  of  a  new  area  in  the 
history  of  the  Congregation,  an  era  of  the  Spirit 

Michael  O'Carroll, 
Dublin,  Ireland 


TOWARDS 

A 

SPIRITAN  IDENTITY 


The  frequency  with  which  our  new  SPIRITAN  RULE  OF  LIFE 

(S.R.L.)  speaks  of  our  consecration  "by"  and  "to"  the  Holy  Spirit  is  a 
challenge  to  our  understanding  of  the  espressions. 

Michael  O'Carroll  took  up  the  gauntlet.  It  remains  for  us  to  carry 
the  reflection  further  and  draw  some  conclusions  for  practice. 

Through  baptism,  all  Christians  are  consecrated  "by"  and  "to" 
the  Holy  Spirit.  But  Spiritans  commit  themselves  by  religious  and 
public  vows  to  witness  this  consecration  more  explicitly. 

Here  are  a  few  questions  to  help: 

-  What  do  we  understand  by  consecrated  "by"  (S.R.L.,  1,  57,  63,  78) 
and  "to"  the  Holy  Spirit  (S.R.L.,  6,  99.1)? 

-  in  our  life? 

-  in  our  theological  understanding  of  the  Church? 

-  in  the  way  we  see  "Justice  and  Peace"? 

-  In  this  context,  how  do  we  see  our  being  under  the  protection  of  the 
Immaculate  Heart  of  Mary,  model  of  docility  to  the  Holy  Spirit 
(S.R.L.,89)?. 

-  What  does  it  mean  for  us  in  practice  to  be  "eager  to  increase  the 
awareness  of  the  role  and  the  work  of  the  Holy  Spirit  in  the  Church 
and  in  the  world"  (S.R.L.,99.12)? 
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-  How  do  we  respond  to  people  who  think  that  we  must  be  well  up  on 
the  Holy  Spirit  since  we  are  members  of  the  Congregation  of  the 
Holy  Spirit  ?  Are  there  simple  writings  on  the  Spirit  which  we  can 
give  and  recommend? 

-  Has  the  Spiritan  Rule  of  Life  (S.R.L.)  proved  a  challenge  to  us  in 
this  matter? 

-  What  can  the  Congregation  do  to  make  this  consecration  clearer  and 
more  vital? 

Individual  or  group  answers  are  welcome,  as  are  your  comments 
and  reaction  to  this  matter. 

Maurice  Gobeil, 
Rome,  Italy 


DIALOGUE  BETWEEN 
CHRISTIANS 

AND 
MUSLIMS 


(A)  INTRODUCTION: 

In  certain  situations  of  Mission  today,  there  are  two  principles 
which  we  should  respect:  that  of  Evangelism  and  that  of  Religious 
Liberty.  Since  both  of  these  seem  to  be  opposed  in  some  way,  it  is 
important  to  clarify  initially  what  exactly  they  mean. 

(i)  Evangelism :  Firstly,  there  is  the  explicit  mandate  of  Christ  to  the 
Apostles  -  "go  out  into  the  whole  world  and  preach  the  Gospel  to 
all  nations"  -  as  found  especially  in  the  Synoptics.  Apart  from 
this  however,  as  Christians  we  believe  that  our  faith  possesses  an 
inner  dynamism  towards  mission.  The  very  raison  d'etre  of  the 
Church  is  to  be  outgoing.  With  the  Gospel  message,  we  have 
something  unique  to  offer  all  mankind.  Hence,  we  are  not  free  to 
decide  or  even  discuss  whether  or  not  we  should  present  the  Gos- 
pel to  a  particular  group  for  whatever  reason. 

(ii)  Religious  Liberty:  this  means  freedom  from  coercion  of  any  kind, 
such  that  in  matters  religious  nobody  is  to  be  forced  to  act  in  a  way 
contrary  to  his/her  religious  beliefs.  The  principle  also  includes 
the  duty  of  all  men  to  seek  the  truth  and  to  embrace  whatever  they 
come  to  know  as  such.  Therefore  ideally  at  least,  Religious  Liber- 
ty includes  freedom  from  without  (no  pressure  from  an  outside 
group  to  change  one's  religion)  and  also  freedom  from  within  (the 
kind  of  pressure  from  one's  own  religious  group  which  would  pre- 
vent or  forbid  an  individual  from  wanting  to  change  his/her  reli- 
gious affiliation). 
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When  understood  in  this  way,  we  can  see  already  that  Religious 
Liberty  does  not  exclude  the  principle  of  Evangelism;  in  fact,  it  presup- 
poses it  in  a  certain  sense.  However,  there  are  evidently  going  to  be 
some  problems  relating  to  the  WAY  in  which  we  present  Christ  to  a 
Muslim  society,  while  respecting  at  the  same  time  the  meaning  of  Reli- 
gious Liberty.  This  is  where  the  concept  of  Dialogue  comes  into  the 
area  of  Mission. 

Dialogue  is  not  so  easily  defined  or  pinpointed.  It  is  an  attitude 
or  approach  to  Mission  which  attempts  to  respect  the  fundamental 
principles  of  Evangelism  and  Religious  Liberty.  Perhaps  it  is  helpful 
to  begin  by  saying  what  it  is  not: 

(a)  It  does  not  mean  that  one  religion  is  as  good  as  another; 

(b)  It  does  not  mean  that  we  don't  disturb  the  good  faith  of  a 
Muslim; 

(c)  It  does  not  mean  -  let  there  be  a  peaceful  co-existence  between 
Christians  and  Muslims,  in  the  sense  that  their  paths  and  ways 
should  not  cross. 

On  the  other  hand,  the  aim  of  Dialogue  is  not  to  convert  the  other 
party.  However,  it  should  never  exclude  the  possibility  of  "conver- 
sion" to  another  faith  -  using  the  word  in  its  popular  sense. 

The  aim  of  Dialogue  IS  that  neither  party  (Christians  or  Muslims) 
would  remain  INERT  in  their  religious  ways  and  beliefs.  What  is 
needed  therefore  is  some  form  of  interaction,  interplay,  healthy  "rap- 
port" etc.  to  overcome  the  centuries  of  isolation,  ignorance  and  con- 
flict that  have  characterized  the  relations  between  Christians  and  Mus- 
lims. This  latter  situation  is  unworthy  of  the  Christian  way  of  life. 
"For  if  you  love  only  those  who  love  you,  what  reward  can  you 
expect?  Do  not  the  pagans  do  as  much?"  (Matt.  V,46). 

The  theory  or  ideal  of  Dialogue  is  relatively  easy  to  articulate  by 
comparison  with  its  practice.  What  has  been  happening  in  this 
sphere? 

In  recent  years,  both  the  WCC  and  the  Vatican  have  invited  Mus- 
lims to  begin  some  forms  of  Dialogue  with  Christians.    The  first  of 
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these  took  place  at  Birmingham  (1968);  a  second  in  Lebanon  (1972) 
and  the  number  of  such  meetings  has  increased  in  the  last  few  years. 
If  we  are  going  to  be  honest  about  our  invitations,  we  owe  it  to  our- 
selves to  listen  carefully  to  what  is  being  said  about  us  by  our  Muslims. 
What  are  they  saying  about  us  and  our  ways?  What  kind  of  "image" 
have  we  projected  in  our  dealings  with  them? 

Hence  I  am  going  to  refer  to  some  sources  where  we  can  find  com- 
ments made  about  "us"  by  "them".  Secondly,  I  will  say  something 
about  the  need  for  some  Theological  Principles  to  guide  our  pastoral 
practice  in  this  area  of  Dialogue.  The  urgent  need  for  such  guidelines 
is  evident  from  the  confusion  that  still  exists  in  the  minds  of  most 
Christians  to-day  -  and  consequently  in  our  apostolate. 

For  Roman  Catholics,  the  source  of  this  confusion  is  surprisingly 
enough  Vatican  II.  Before  the  Council,  the  approach  to  Mission  was 
clear  and  precise:  evangelize  and  baptize  so  that  men  could  be  saved  as 
members  of  the  Church.  Since  the  Council,  the  situation  is  not  so 
clear-cut: 

(a)  The  possibility  of  salvation  outside  the  Church  has  been  af- 
firmed; 

(b)  A  new  attitude  of  respect  and  openness  to  the  values  and 
beliefs  of  Muslims  has  been  strongly  encouraged.  On  the  oth- 
er hand: 

(c)  The  Mission  of  the  Church  was  still  described  as  a  work  of 
evangelization  and  the  planting  of  the  Church  among  those 
peoples  who  do  not  know  Christ. 

(d)  There  was  no  statement  about  the  salvific  value  of  Islam  as  a 
non-Christian  Religion. 

This  left  the  evangelizer  in  an  impossible  working  situation.  The 
Muslim  could  be  saved  outside  the  Church;  we  should  respect  the  val- 
ues of  Islam.  But  there  was  no  corresponding  Theological  basis  for- 
mulated for  these  attitudes.  And  so  the  confusion  in  our  pastoral 
practice  is  hardly  surprising. 
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(B)  COMMENTS  MADE  BY  MUSLIMS  ABOUT  CHRISTIAN 
MISSION: 

The  following  remarks  have  been  taken  from  the  Bulletin  issued 
by  the  Secretariat  for  Non-Christians  at  the  Vatican  (Bulletin  No.  30, 
1975:  p.247): 

(a)  "Evangelization  and  dialogue  are  as  the  two  hands  of  the 
Church,  and  the  left  hand  does  not  know  what  the  right  is 
doing. " 

(b)  "You  speak  as  a  snake  with  a  double  tongue.  When  you  can 
preach  and  make  conversions  you  do  so,  but  when  you  cannot 
preach  you  make  dialogue. 

(c)  "We  are  afraid  of  entering  the  door  of  dialogue,  because  you 
really  want  us  to  leave  by  the  door  of  conversion. " 

Such  comments  are  indicative  of  the  double  message  or  image  that 
we  are  presently  portraying,  and  therefore  of  the  need  to  lay  down 
some  common  pastoral  policy,  whatever  it  may  be.  Otherwise,  the 
credibility  gap  will  continue  to  widen. 

Common  to  all  three  comments  is  a  deep-seated  fear  of  prosely- 
tism.  Is  Dialogue  just  another  subtle  form  of  evangelism/  conversion? 
The  feeling  of  being  forced  into  something  for  which  they  are  not  as 
yet  prepared  is  quite  strong,  since  the  invitation  has  come  from  the 
Christian  side. 

In  1976,  the  WCC  hosted  a  meeting  at  Geneva  between  Christians 
and  Muslims.  The  theme  of  this  encounter  was  the  concept  and  prac- 
tice of  Christian  Mission  and  Islamic  Da'wah  (mission).  Once  again, 
the  same  basic  fears  and  antagonistic  feelings  were  expressed  from  the 
Muslim  side  -  especially  in  the  area  of  what  they  called  the  unethical 
approach  of  the  Church  to  Mission.  "Beware  of  the  new  trap  of  the 
old  trappers".  The  problem  centres  around  the  practice  of  Christian 
"Diakonia"  as  experienced  by  Muslims. 

Central  to  our  N.T.  faith  is  the  idea  that  the  community  of  faith  in 
the  Risen  Christ  (Koinonia)  is  built  up  by  the  proclamation  of  the  Gos- 
pel (Kerygma)  and  also  the  Christian  witness  or  service  that  we  give 
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(diakonia).  These  elements  formed  an  integral  part  of  the  mission  of 
Christ  and  also  of  the  Apostolic  Church.  "  He  sent  them  out  to  preach 
and  to  heal".  Our  present  expression  of  this  N.T.  ideal  came  under 
violent  attack  from  the  Muslims.  They  described  our  apostolate  as  "a 
systematic  and  enormous  exploitation  of  their  members  through  edu- 
cation, medicine,  development  projects  etc. ",  i.e.  all  those  areas  of  ser- 
vice that  we  associate  with  the  concept  of  "diakonia".  Is  this  sheer 
ingratitude  or  fair  criticism?  An  either/or  answer  would  probably  be 
inaccurate;  perhaps  it  is  a  bit  of  both.  Included  in  the  final  declara- 
tion from  the  Muslims  at  this  meeting  was  a  request  that  the  Churches 
renounce  all  exercise  of  "diakonia"  in  their  mission  work. 

What  about  the  Christian  reaction  to  such  a  request? 

Perhaps  it  would  be  true  to  say  that  we  do  need  to  purify  or  refine 
our  practice  in  this  area,  while  we  can  never  abandon  the  principle  or 
ideal.  A  distinction  is  now  being  made  between  "diakonia"  as  a 
MEANS  to  evangelization,  and  "diakonia"  as  the  FRUIT  of  evangeli- 
zation. The  first  would  mean  the  utilizing  of  funds,  structures,  pro- 
jects etc.  in  order  to  win  Muslims  over  to  Christianity.  This  would  be 
considered  an  unacceptable  practice.  The  second  would  imply  that 
"diakonia"  be  seen  as  an  expression  of  the  love  of  Christ  which  we 
preach,  and  which  is  always  given  in  a  spirit  of  disinterested  service. 
This  is  acceptable. 

Such  a  distinction  is  difficult  to  maintain  in  practice.  It  concerns 
the  level  of  motivation  or  attitude.  But  this  will  affect  the  way  we  offer 
various  forms  of  service.  The  Declaration  on  Religious  Liberty  from 
Vatican  II  refers  indirectly  to  this  point  when  it  states:  "However,  in 
spreading  religious  faith  and  in  introducing  religious  practices,  everyone 
ought  at  all  times  to  refrain  from  any  manner  of  action  which  might  seem 
to  carry  a  hint  of  coercion  or  of  a  kind  of  persuasion  that  would  be 
dishonorable  or  unworthy,  especially  when  dealing  with  poor  or  unedu- 
cated people.  Such  a  manner  of  action  would  have  to  be  considered  an 
abuse  of  one's  own  right  and  a  violation  of  the  right  of  others"  (Par.  4). 


(C)  GUIDELINES  FOR  AN  UNDERSTANDING  OF  DIALOGUE: 

We  must  return  now  to  the  original  dilemma:  how  to  combine  the 
duty  of  evangelism  while  respecting  the  principle  of  religious  liberty. 
As  mentioned  earlier,  the  goal  or  aim  of  Mission  is  described  as  a  work 
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of  evangelization  and  the  planting  of  the  Church  among  those  peoples 
who  do  not  yet  believe  in  Christ.  This  idea  of  Mission  is  found  to  be 
too  "ecclesiocentric"  i.e.  Church-centred.  It  seems  to  identify  the  pos- 
sibility of  salvation  with  membership  of  the  Church.  In  the  plan  of 
God,  the  Church  is  the  unique  way  of  attaining  salvation,  but  it  is  not 
the  exclusive  way. 

Our  obligation  to  preach  the  Good  News  of  Christ  does  not  con- 
flict with  the  principle  of  Religious  Liberty.  Besides,  it  is  an  essential 
task  in  our  Christian  Mission.  However,  what  happens  after  we  have 
presented  the  Gospel  message  depends  on  factors  outside  of  our  con- 
trol e.g.  the  movement  of  the  Spirit  in  the  heart  of  the  unbeliever,  the 
religious  values  and  ideas  already  rooted  in  the  Muslim,  not  to  men- 
tion the  human  obstacles  of  prejudice  and  the  fear  of  being  prosely- 
tized etc. 

At  the  same  time,  the  normal  consequence  of  Evangelism  was 
hoped  to  bring  about  conversion  (into  the  Church).  And  here  it  seems 
we  need  to  make  some  further  distinctions  about  our  goals  or  expecta- 
tions, especially  in  the  Muslim  context.  In  the  Bible,  the  word  "meta- 
noia"  (conversion)  means  primarily  a  turning  to  God,  a  change  of 
heart.  Basically,  it  is  a  Theocentric  idea  i.e.  God-centred.  But  in  our 
pastoral  practice,  we  have  given  an  almost  exclusive  priority  to  anoth- 
er. We  have  overlooked  the  idea  that  the  mystery  of  God  and  His 
Kingdom  is  far  wider  than  the  Church.  In  other  words,  a  conversion 
can  take  place  without  changing  one's  religious  affiliation  as  a  result  of 
Evangelism. 

In  addition,  we  need  to  pay  more  attention  to  what  is  referred  to 
as  the  "sociological  conditioning"  of  peoples  or  groups.  For  centuries, 
Muslims  have  adhered  to  a  religious  system  of  worship,  beliefs  and 
values.  And  the  community  of  Islam  also  contains  a  very  tight  social 
and  political  framework.  In  such  a  context,  it  is  probable  that  the 
most  authentic  way  for  most  of  them  to  attain  the  Kingdom  of  God  is 
precisely  as  members  of  the  Muslim  community. 

However,  this  does  NOT  mean  that  we  therefore  leave  them  aside 
and  ignore  them.  Our  very  presence  among  them  (our  preaching  and 
our  forms  of  service)  become  a  source  of  challenge  or  provocation  -  in 
the  positive  and  healthy  sense  of  the  word.  Ideally,  where  there  is 
interaction  between  the  two  religions,  there  should  be  an  incentive  to 
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search  more  deeply  for  the  ultimate  truth  -  whether  they  are  going  to 
find  it  in  Christianity,  or  in  a  more  faithful  adherence  to  their  own 
faith.  Where  there  is  "competition"  in  the  religious  market,  there  is 
no  room  for  complacency  or  inertia.  And  this  is  precisely  the  goal  of 
Dialogue  which  is  being  proposed  at  the  moment.  And  let  it  be  stated 
once  more,  that  this  goal  never  excludes  the  possibility  of  conversion 
to  the  Church. 

If  we  look  at  what  has  been  happening  in  The  Gambia  over  the 
past  ten  years,  one  could  deduce  that  this  aim  of  Dialogue  is  being 
realized  some  way.  We  have  seen  the  institution  of  Quranic  Teachers 
(many  of  them  trained  in  Cairo  or  Libya)  in  all  schools  in  the  country. 
The  growth  of  Islamic  Madrasiyya  (a  kind  of  Catechetical  school)  is 
very  much  in  evidence.  The  Muslim  High  School  has  been  founded. 
And  now  there  is  talk  of  an  Islamic  Institute  at  Gambia  College  (to  be 
affiliated  to  the  University  of  Riyadh,  Saudi  Arabia). 

Do  we  see  this  as  a  "threat"  or  as  a  positive  development? 
We  should  remember  that  until  Muslims  come  to  know  their  own  faith 
in  some  developed  and  systematic  way  -  then  the  possibility  of  Dialo- 
gue will  remain  very  difficult.  Apart  from  the  fundamental  problem 
of  attitudes,  the  next  greatest  obstacle  to  Dialogue  is  ignorance  of  one's 
own  faith.  Where  there  is  ignorance,  there  can  be  no  confidence  or 
trust  in  meeting  the  other  party. 

Let  me  conclude  this  section  by  quoting  from  the  Anglican  Bi- 
shop, Dr.  Kenneth  Cragg,  who  made  the  following  intervention  at  the 
Geneva  meeting:  "Our  whole  thinking  seems  to  be  dominated  by  the 
priority  of  the  institutional  edifice,  and  our  inter-relationship  is  seen 
rather  in  terms  of  a  predatory  exercise  whereby  one  community  is 
going  to  lose  members  to  the  other.  The  real  burden  of  mission  is  that 
truth  would  be  known  -  truth  as  we  hold  it  and  live  by  it  in  our  sincer- 
ity. We  exist  within  a  universal  humanity  to  which  we  believe  that 
truth  relates.  We  are  simply  anxious  that  this  truth  should  be  accessi- 
ble, not  necessarily  that  it  be  accepted...  Truth  is  there  for  recognition, 
and  not  for  proselytism. 

The  complexes  of  history,  and  the  institutional  pride  and  bigotry, 
the  complexities  of  human  passion  in  institutionalized  form  which 
create  the  tragedies  we  all  have  in  mind  -  these  are  all  part  of  the  evil 
tragedy  in  the  human  situation  with  which  our  various  messages  have 


76  DIALOGUE  BETWEEN  CHRISTIANS  AND  MUSLIMS 

to  deal  ...  It  is  our  responsibility  to  transmute  the  tragic  in  history... 
It  is  these  areas  of  challenge  with  which  we  should  be  dealing,  rather 
than  this  bilateral  concern  which  is  based  primarily  on  the  desire  for 
the  survival  of  our  respective  institutions. " 


(D)  CONCLUDING  REMARKS: 

1.  Dialogue  does  not  have  conversion  as  its  primary  aim  or  goal. 
Neither  does  it  exclude  the  possibility  of  a  change  from  one  faith  to 
another. 

2.  Dialogue  is  not  aimed  at  undermining  or  destroying  in  any  way  the 
faith  of  a  Muslim.  Christ  came  not  to  abolish,  but  to  fulfil.  What- 
ever is  good  and  valuable  in  their  faith  should  be  encouraged  and 
built  upon  whenever  possible. 

3.  Dialogue  means  having  contact  or  interaction  in  some  form  with 
the  Muslim  community.  This  means  that  we  should  no  longer 
leave  them  in  isolation  by  going  along  our  separate  parallel  lines  just 
because  they  are  not  "convertible"  in  the  institutional  sense.  The 
Church  in  recent  years  has  tended  to  focus  on  the  animist  groups  for 
this  reason  -  thus  identifying  its  mission  with  the  founding  of  new 
Christian  communities  only.  This  is  a  very  inadequate  idea  of  Mis- 
sion, especially  in  The  Gambia  context. 

4.  Without  some  interaction  and  Dialogue,  the  two  communities  of 
Christianity  and  Islam  will  tend  to  grow  apart  from  each  other. 
The  results  of  such  a  pastoral  attitude  will  be  a  further  ignorance  of 
each  other.  And  this  in  turn  becomes  a  breeding  ground  for  fears, 
suspicions  and  misunderstanding.  This  has  very  often  been  the 
root  cause  of  so  much  social  and  political  conflict  between  Chris- 
tianity and  Islam. 

5.  The  Church  is  called  to  be  the  sign  and  instrument  of  unity  within 
the  human  family.  Our  task  therefore  is  to  gather  into  ONE  the 
family  of  mankind  and  not  allow  religion  itself  (or  any  other  human 
differences)  to  become  a  barrier  or  source  of  division.  We  are 
called  to  be  "builders  of  bridges".  As  Christians  we  are  now  pain- 
fully aware  of  the  scandal  that  our  divided  Christian  communities 
have  caused. 
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6.  Seen  in  this  light,  Dialogue  becomes  a  part  of  the  Church's  mission- 
it  is  not  a  preparatory  stage  or  kind  of  prelude  to  mission.  It  is  an 
understanding  of  Mission  that  permits  us  to  respect  the  duty  of 
evangelizing  and  also  at  the  same  time  the  right  to  Religious  Liber- 
ty. 

Robert  P.  Ellison, 
Banjul,  Gambia 


THE  LAND  WAR 

IN 

BRAZIL 


There  were  142  assassinations  in  Brazil  in  1985  because  of  land 
conflicts.  The  number  of  assassinations  in  1986  was  slightly  lower  at 
137  but  it  climbed  again  to  an  all  time  high  in  1987  of  153.  These 
statistics,  however,  are  but  the  tip  of  an  iceberg  of  violence  that  charac- 
terizes the  land  situation  in  Brazil.  Thousands  of  conflicts  take  place 
every  year  over  the  ownership  and  use  of  land,  of  which  only  a  small 
portion  result  in  death.  In  fact,  the  number  of  killings,  high  though  it 
be,  belies  the  extent  and  depth  of  the  conflict  which  has  become  a  ver- 
itable civil  war. 

The  immediate  causes  of  the  conflicts  and  assassinations  are  di- 
verse and  somewhat  complex.  By  far  the  greater  part  of  the  conflicts 
are  between  small  cultivators  (posseiros)  who  have  been  occupying 
(without  land  titles)  and  tilling  some  hectares  of  land  for  decades  and 
rich  landowners  who  arrive  from  Brasilia  or  Sao  Paulo  or  Rio  de 
Janeiro  laying  claim  to  their  land.  Another  type  of  conflict  is  between 
large  landowners  or  ranchers  (fazendeiros)  and  landless  people  who 
take  over  portions  of  the  farmer's  land  for  cultivation.  The  landless 
are  truly  driven  by  desperation  when  they  adopt  this  course  of  action 
and  in  addition  the  land  they  occupy  is  generally  lying  idle,  merely 
being  used  for  speculation. 

Yet  another  type  of  conflict  is  that  between  the  Indian  peoples  - 
especially  in  the  Amazon  area  -  and  peasants  and  ranchers  who  take 
their  lands  from  them.  A  variant  of  the  above  conflicts  is  that 
between  large  industrial  corporations  -  many  of  them  multinationals  - 
and  small  peasant  farmers.  The  genesis  of  this  latter  type  of  conflict 
has  its  roots  in  Federal  Government  policies:  the  Government  induced 
corporations  with  large  tax  rebates  to  invest  in  agriculture  in  the  Ama- 
zon.    However,  the  Government  either  did  not  know  or  chose  to 
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ignore  that  many  parts  of  the  lands  they  granted  titles  for  were  already 
occupied  by  peasant  farmers. 

A  case  history  of  an  actual  conflict  may  help  to  illustrate  more 
clearly  their  general  nature.  The  following,  then  is  the  history  of  a 
conflict  that  has  already  provoked  the  assassination  of  seven  people 
-six  of  them  peasants,  one  a  child  and  the  seventh  a  hired  gunman: 
From  about  1962  peasants  has  been  arriving  in  the  Amazon  area  in 
the  north  of  the  State  of  Goias.  Drought,  poverty  and  landlessness 
in  the  North  East  of  Brazil  had  driven  them  thither.  A  group  of 
several  families  eventually  encamped  themselves  in  the  middle  of 
virgin  forest  sixty  miles  from  the  nearest  town  of  Colinas  de  Goiais. 
There  were  no  roads,  they  came  on  foot  with  all  their  belongings. 
Over  the  subsequent  years,  they  peacefully  felled  the  trees  and 
planted  their  gardens. 

The  crops  they  generally  specialized  in  were  maize  and  cassava, 
supplying  no  small  amount  of  the  latter  to  the  market.  Then  in  1971 
there  arrived  on  the  scene  a  man  named  Luis  Espindola  Cardoso 
Junior,  apparently  a  businessman  from  the  city  of  Goiania,  over  1000 
km  away.  He  maintained  he  owned  an  area  of  5,053  hectares  includ- 
ing all  the  cultivated  plots  of  the  peasants  whose  number  had  now 
grown  to  approximately  86  families.  He  named  "his  estate"  Fazenda 
Vale  do  Juari  and  proceeded  to  expel  the  peasants  by  whatever  means 
possible. 

The  legality  of  the  claims  of  Senhor  Cardoso  Junior  to  this  land  is 
full  of  ambiguities.  Many  such  claims  are  entirely  false,  the  docu- 
ments being  forged  and  then  treated  chemically  to  appear  ancient.  In 
addition,  land  titles  can  be  issued  by  the  Government  only  for  land 
that  is  unoccupied  and  has  been  so  for  at  least  one  year  and  a  day. 
Thus,  even  if  Senhor  Cardoso  had  an  official  government  legal  title  to 
the  land,  the  probability  is  that  it  was  invalid  because  the  land  was 
already  occupied.  Attempts  to  persuade  the  peasants  to  move  failed  as 
also  did  threats  and  intimidations. 

Finally,  in  September  1985  the  Judge  of  the  city  of  Pedro  Afonso 
gave  a  court  order  for  the  expulsion  of  the  86  families  then  resident  on 
the  land.  With  the  help  of  72  soldiers  of  the  Military  Police  the  peas- 
ants were  forcefully  removed  from  their  homes  and  dumped  without 
anything  in  the  street  of  Colinas  de  Goiais,  60  miles  away.    The  houses 
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these  peasants  had  built  and  much  of  their  belongings  were  burnt  and 
destroyed. 

The  plight  of  the  dispossessed  peasants  was  severe  in  the  extreme : 
they  had, nothing,  no  home,  no  land,  no  food,  no  utensils.  Some  of 
them  sought  out  a  possible  relation  or  a  friend  who  would  give  them 
food  and  shelter.  The  majority  betook  themselves  to  the  Catholic 
Church  in  Colinas  and  there  found  shelter  in  the  Church  itself  for  the 
time  being.  However,  convinced  that  they  had  a  right  to  the  little 
plots  and  farms  that  they  had  built  up  in  the  middle  of  the  forest,  they 
planned  their  return  and  eventually  they  trickled  back  to  their  old 
homesteads. 

But  if  they  were  determined  to  stay  on  the  land,  the  land  claimant 
from  far  away  was  no  less  insistent  on  forcefully  removing  them.  And 
so  on  March  26,  1986  some  Military  Police,  several  hired  guns  (jagun- 
cos),  Senhor  Cardoso  and  his  three  sons  had  the  peasants  once  more 
expelled,  their  houses  burned  down  and  their  crops  destroyed.  Some 
days  after  this  expulsion,  the  claimant  and  his  sons  shot  three  of  the 
peasants  whom  they  found  on  the  land. 

The  peasants  has  been  defeated  but  they  were  undaunted  in  their 
struggle  to  regain  their  land.  Together  with  the  Pastor  of  the  Catholic 
Church  in  Colinas,  Rev.  Martin  Murray,  and  a  religious  Sister,  Sr. 
Moura,  some  40  peasants  made  a  pilgrimage  to- the  Federal  Govern- 
ment's Headquarters  in  Brasilia  to  represent  their  case  to  the  appro- 
priate authorities.  The  outcome  was  that  they  were  promised  that  the 
land  would  be  "expropriated"  from  the  claimant  and  given  to  them 
that  very  month  of  May  1986.  Nothing  happened,  however,  and  when 
the  season  of  planting  came  round  in  July  they  returned  to  their  plots. 

The  decree  of  expropriation,  however,  was  signed  shortly  thereaft- 
er on  July  31,  1986.  But  this  did  not  prevent  them  from  being 
expelled  once  more.  One  of  the  anomalies  of  Brazil  is  that  State  Judi- 
ciaries, which  are  often  under  the  control  of  the  local  landed  elite, 
ignore  with  impunity  Federal  decrees  and  laws.  In  this  case,  in  spite 
of  the  Federal  Decree,  a  local  Judge  issued  another  injunction  for  the 
removal  of  the  peasants  some  months  after  the  issuance  of  the  Decree. 
So  for  the  third  and  final  time,  the  peasants  were  forcefully  removed 
from  their  plots  and  once  more  deposited  at  night  in  the  streets  of  Col- 
inas.   In  the  days  and  months  following  this  removal,  the  sons  of  the 
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claimant  shot  two  peasants  dead  and  badly  injured  another.  It  was 
open  season  on  any  peasant  who  appeared  even  near  the  estate  of  Sen- 
hor  Cardoso. 

As  of  the  present  moment  (October  1988),  the  peasants  are  still 
exiled  from  their  land  and  awaiting  the  word  for  their  return.  What  is 
going  on  at  the  moment  is  a  subject  more  of  speculation  than  of  fact. 
In  the  estimation  of  the  peasants,  the  rancher  is  holding  out  for  a  pret- 
ty hefty  indemnity  for  the  expropriated  land.  Thus,  at  the  moment, 
until  the  Government  pays  him  the  money  a  constant  vigil  is  kept  by 
his  sons  and  hired  gunmen  that  no  peasant  will  put  a  foot  on  the  dis- 
puted land. 

Cases  such  as  this  are  legion  in  Brazil  but  they  are  particularly  pre- 
valent in  the  Amazon  region.  The  backdrop  to  this  picture  is  the  land 
distribution  situation  in  Brazil  and  what  one  might  call  "the  scramble 
for  the  Amazon".  The  land  distribution  in  Brazil  has  been  incredibly 
skewed  right  since  the  beginning  of  the  colonial  period  and  has  got  pro- 
gressively worse  over  the  last  few  decades.  As  of  1950,  small  holdings 
of  up  to  100  hectares  accounted  for  only  16  per  cent  of  the  privately 
owned  land  but  for  92  percent  of  the  total  number  of  holdings.  At  the 
other  end  of  the  spectrum,  land  holdings  of  over  1000  hectares  ac- 
counted for  51  percent  of  the  land  area  but  only  for  1.6  percent  of  all 
holdings.  Great  poverty  afflicted  the  many  small  holders,  many  of 
them  lost  or  sold  their  land  and  either  became  agricultural  laborers  or 
migrated  to  the  cities. 

Many  of  these  displaced,  landless  and  poor  peasants  drifted  west- 
ward from  the  North  Eastern  region  of  Brazil  where  the  poverty  was 
particularly  acute.  The  opening  up  of  the  Belem-Brasilia  road  in  1961 
by  President  Juscelino  Kubitschek  brought  with  it  a  migration  of  land- 
less peasants  from  the  South  of  the  country.  But  the  road  also  brought 
the  rich  speculators  and  the  powerful  lured  by  the  possibility  of  big 
fortunes  in  the  Amazon. 

In  the  early  1970s  severe  drought  hit  the  North  East  of  Brazil  and 
the  then  President,  Garastazu  Medici,  decided  that  the  solution  lay  in 
the  transference  of  people  from  where  there  was  little  land  and  a  lot  of 
people  i.e.  the  North  East,  to  where  there  was  a  lot  of  land  and  few 
people  i.e  the  Amazon.  Consequently,  he  started  the  colonization  pro- 
jects of  the  Amazon  and  built  the  Transamazonica  highway  from  the 
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North  East  to  Belem  to  transport  the  people.  Side  by  side  with  this 
project  went  that  of  inviting  big  capital  and  big  corporations  into  the 
Amazon  with  enticements.  The  private  speculators  -  businessmen, 
lawyers,  doctors,  engineers,  etc  -  came  of  their  own  accord  in  search  of 
fortune  in  the  Amazon. 

One  result  of  all  these  developments  is  that  the  amount  of  land 
privately  owned  or  claimed  was  increased  from  232  to  364  million  hec- 
tares between  1950  and  1980,  an  increase  of  56  per  cent.  Thus,  the 
land  base  over  those  years  was  increased  enormously.  However,  this 
was  not  matched  by  any  great  redistributional  changes.  As  of  1980, 
those  with,  land  holdings  of  under  100  hectares  accounted  for  only  20 
percent  of  the  land  but  for  90  percent  of  all  holdings  while  those  with 
holdings  of  over  1000  hectares  accounted  for  45  percent  of  the  land 
and  0.9  percent  of  the  number  of  land  holdings.  Thus,  in  spite  of  the 
massive  appropriation  of  new  lands,  the  distribution  only  became 
worse. 

In  this  border  context,  the  conflict  over  land  in  Brazil  is  a  four- 
cornered  struggle  between  peasants,  Indians,  large  corporations  and 
wealthy  landowners.  The  latter  two  categories  are  basically  pitted 
against  the  first  two  as  the  former  try  to  corner  more  and  more  of  the 
lands  of  the  vast  Amazon  basin.  The  peasants  opened  up  a  lot  of  this 
land  but  in  the  eyes  of  the  state  and  wealthy  who  value  capitalist  farm- 
ing, they  have  now  become  a  hindrance  and  a  nuisance  to  be  re- 
moved. 

In  this  war,  the  sides  are  very  unevenly  matched.  The  big  farmers 
have  organized  themselves  into  a  powerful  organization  called  the 
Rural  Democratic  Union  (UDR)  with  quasi-unlimited  financial  re- 
sources behind  them.  Such  was  their  power  that  they  succeeded  in 
derailing  completely  proposals  for  agricultural  reform  in  the  new  Bra- 
zilian Constitution.  They  are  also  able  to  bribe  or  force  judges, 
mayors  and  politicians  to  do  their  bidding. 

The  peasants,  on  the  other  hand,  are  relatively  weak  in  their 
organization  and  have  very  little  finance  behind  them.  Their  main 
strength  is  in  their  numbers  and  in  the  support  they  get  from  the 
Church,  particularly  through  its  Commission  for  Land  Pastoral  (CPT). 
Although  the  powerful  landed  elite  have  scored  important  victories  in 
this  struggle,  the  outcome  is  far  from  decided.    As  more  and  more 
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peasants  are  deprived  of  or  pushed  off  of  their  lands,  one  might  expect, 
even  an  armed  type  of  struggle  against  the  big  landowners.  Such  a 
guerilla-type  situation  would  move  the  terrain  from  the  official  politi- 
cal, legislative  and  judicial  arena  to  direct  action  in  which  the  landed 
elite  may  be  at  a  severe  disadvantage. 

Michael  Drohan, 
Pittsburgh,  U.S.A. 


SPIRITAN  WITNESS 
AT  THE  FRONTIERS 


Residential  seminaries  were  an  invention  of  the  Council  of  Trent. 
After  four  hundred  years,  a  case  can  be  made  that  they  have  outlived 
their  usefulness.  Having  been  involved  in  seminary  formation,  at 
both  the  junior  and  senior  levels,  for  many  years,  I  have  had  my  share 
of  predictable  disappointments. 

We  are  back  at  the  situation  of  Vincent  de  Paul,  Claude  Poullart 
des  Places  and  Grignion  de  Montfort:  the  rural  poor  are  being  aban- 
doned by  many  products  of  our  residential  seminaries.  And  besides 
that,  it  is  arguable  that  the  pattern  of  clerical  life,  after  the  seminary, 
imposed  from  outside  does  not  allow  the  African  to  give  of  his  Chris- 
tian best.    Doubtless,  this  is  true  for  other  continents  as  well. 

By  the  mere  fact  of  having  been  formed  in  the  context  of  commu- 
nity life,  all  Spiritans  are  the  products  of  residential  education.  We 
can  appreciate  the  space  it  gives  for  acquiring  a  taste  for  prayer,  Scrip- 
ture and  liturgy,  and  for  the  habit  of  study.  But  are  we  equally  aware 
of  its  inevitable  disadvantages?  Mwalimu  Nyerere,  former  president  of 
Tanzania,  indicts  the  accepted  educational  system  on  four  counts:  1)  it 
is  elitist,  2)  it  alienates  the  student  from  his  or  her  background  and 
environment,  3)  it  gives  undue  importance  to  the  paper  certificate, 
which  is  only  a  symbol  of  the  reality  and  4)  it  takes  the  student  out  of 
productive    work1. 

For  similar  reasons  Theological  Education  by  Extension  (T.E.E.) 
was  started  by  the  Presbyterians  in  Guatemala  in  1963.  When  it 
comes  to  ministerial  and  communication  skills  the  evangelical  and 
fundamentalist  churches  are  away  ahead.  It  would  appear  that  the 
Catholic  Church  is  still  paying  the  price  for  the  apparent  success  of  its 
educational  institutions. 


1  Nyerere,  Julius  K.,  Education  for  Self- Reliance,  The  Government  Print- 
er, Dar-es-Saalam,  1967,  pp.  9-13. 
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Rome  insists  on  residential  seminary  formation  for  all  Catholic 
clergy.  But  with  regard  to  training  lay  catechists,  there  are  no  such 
restrictions.  And  so  in  the  diocese  of  Arusha,  almost  as  big  as  Ireland 
and  with  120  catechists,  the  method  of  T.E.E.  is  employed  for  this 
training.  These  students  are  usually  mature,  married  men  rather  than 
women,  thirty  plus.  They  completed  seven  years  of  primary  school 
many  year  ago.  They  must  be  competent  in  spoken  and  written  Swa- 
hili,  the  medium  of  instruction.  All  have  given  proof  of  their  leader- 
ship qualities  in  their  Christian  communities. 

Apart  from  teaching  religion  to  primary  school  children,  adult 
catechumens  and  those  preparing  to  receive  the  sacraments,  they  are 
often  the  pastoral  and  liturgical  leaders  of  their  communities.  These, 
especially  in  South  Masailand,  might  not  meet  an  ordained  minister 
for  up  to  three  months.  Thus,  religious  Sisters  must  expect  to  do  with- 
out regular  Sunday  Eucharist. 

The  catechists  claim  that  theirs  is  a  vocation:  they  are  not  hired 
workers.  And  yet  they  have  little  security  of  employment.  Their 
position  is  purely  functional.  Here  there  is  no  question  of  a  metaphy- 
sics of  an  indelible  in  aeternum  according  to  the  order  of  Melchised- 
ech :  if  they  do  not  measure  up  to  the  expectations  of  the  community, 
their  services  are  dispensed  with. 

The  T.E.E.  programme  consists  of  a  three-year  course,  one  year 
each  for  Scripture,  Church  History  and  Theology.  There  are  three  ele- 
ments of  the  course.  First,  there  are  stencilled  notes  for  study  at 
home.  This  requires  one  to  two  hours  every  day,  written  homework 
included.  Secondly,  every  week  or  month,  depending  on  the  distance 
from  Arusha  -  one  center  is  eight  and  a  half  hours'  drive  away  -  the 
students  gather  at  a  local  center  for  a  seminar.  In  this  inter-action, 
based  on  their  home-study,  supplemented  by  their  field  experience,  the 
real  learning  process  is  supposed  to  take  place. 

The  tutor  is  a  facilitator  and  resource  person.  This  is  a  far  cry 
from  the  traditional,  authoritarian,  top-down,  content-prioritised  Ro- 
man style.  Thirdly,  twice  a  year  the  students  do  a  month-long  residen- 
tial course  at  a  conference  center  near  Arusha.  This  was  formerly  a 
boarding  primary  school  for  Afrikaaner  children.  In  this  way  the  stu- 
dents are  not  separated  from  their  families  and  environment  and  their 
ministry  is  not  interrupted. 
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The  Spiritan  is  called  to  live  in  frontier  situations,  with  all  the  psy- 
chological discomfort  that  entails.  One  frontier  is  that  of  faith. 
Eighty  per  cent  of  the  diocese's  population  are  followers  of  traditional 
religions.  Often,  when  I  take  on  board  Masai  tribesmen,  I  am  tempted 
to  ask  myself  what,  as  a  minister  of  the  Gospel,  I  have  to  offer  these 
people? 

Another  frontier  is  that  of  educational  expectations.  In  second 
and  third  level  education  students  are  thought  to  have  acquired  a  min- 
imum of  academic  competence  and  skills.  This  was  particularly  true 
for  those  expatriate  missionary  educators  in  the  immediate  post-colon- 
ial period  who  shared  a  concern  for  "international"  rather  than  rel- 
evant standards.  But  that  is  not  how  the  Spirit  of  God  distributes  His 
charisma  of  ministry.  There  is  one  catechist  who  tries  my  patience 
sorely.  When  he  reads  aloud,  he  stops  at  the  end  of  each  line  and  then 
goes  straight  through  commas  and  full-stops  in  the  next  one.  Now  I 
know  from  my  years  in  a  Teachers  College  that  reading  aloud  is  a  skill 
acquired  by  the  end  of  standard  3.  Besides,  is  not  the  ability  to  read 
aloud,  surely,  a  necessary  accomplishment  for  a  liturgical  leader? 
When  my  body  language  displays  signs  of  outraged  professionalism, 
this  catechist  just  laughs  as  me.  He  has  never  been  to  school:  he 
learned  to  read  when  he  was  in  prison! 

There  are  pressures  to  build  a  residential  catechetical  center.  But 
this  smacks  of  worldly  pomp  and  ostentation.  We  have  not  here  a 
lasting  city.  My  only  "tool",  both  for  the  gospel  and  according  to  the 
gospel,  despite  the  reservations  of  the  Psalmist  with  regard  to  reliance 
on  "horses  and  chariots",  is  a  second-hand  left-hand-drive  (though, 
on  a  bush  road  there  is  neither  a  left  nor  a  right  side)  German  Land- 
rover  station-wagon.  A  sticker  on  the  back  proclaims  that  it  has  been 
to  the  North  Cape:  how  it  ever  got  to  Arusha  I  have  always  been 
afraid  to  ask! 

It  is  an  out-of-date  model  of  uncertain  vintage,  designed  for  differ- 
ent times  and  an  alien  culture.  It  has  one  seat  missing,  one  loose  door 
that  never  closes  properly,  and  a  cracked  aluminum  roof  that  rattles 
even  on  tarmac,  letting  in  dust  and  rain,  the  whole  usually  covered 
with  mud  and  dust.  It  is  by  no  means  self-contained:  it  depends  on 
the  environment  for  the  very  oxygen  to  make  it  go.  A  pilgrim  schoon- 
er of  the  savannah,  it  is  a  perfect  image  of  our  Holy  Mother,  the 
Church. 
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The  Extension  Seminary  was  founded  by  the  Evangelical  Lutheran 
diocese  of  Arusha  in  1974.  Since  that  time  it  has  trained  both  Luther- 
an evangelists  and  Catholic  catechists,  though  far  more  of  the  former. 
This  collaboration  is  possibly  due  to  the  fact  that  there  were  Ameri- 
cans on  both  sides  originally.  Americans  from  different  ethnic  and 
religious  backgrounds  have  to  learn  to  live  in  peace  together.  Euro- 
peans are  more  defensive  as  regards  their  identity  and  traditions. 

The  benefits  of  this  policy  are  evident  at  the  grassroots.  There 
has  been  intermittent  Catholic  input  into  the  programme  but  I  am  the 
first  full-time  staff  member,  at  the  request  of  both  bishop  and  principal 
superior.  To  prepare  myself  for  this  task  I  spent  a  year  studying  the 
Reformation  at  the  Lutheran  School  of  Theology  and  the  Catholic 
Theological  Union  at  Chicago.  The  rector  is  a  Tanzanian  pastor.  My 
other  colleagues  are  a  Finnish  pastor  and  his  wife.  She  is  as  well  theo- 
logically educated  and  competent  as  he  is,  but  is  not  ordained  out  of 
respect  for  local  susceptibilities. 

The  Bible  course  is  very  scholarly,  but  with  no  treatment  of  the 
deutero-canonical  books,  nor  of  the  source  of  the  Bible's  authority. 
We  are  now  re-writing  the  whole  course:  my  new  introduction  to  the 
Bible  has  been  accepted  in  toto.  The  history  is  well  balanced.  But  the 
theology  section  shows  a  definite  Lutheran  bias:  we  are  justified  by 
faith  alone  in  Christ:  our  moral  behavior,  whether  good  or  evil,  is  of 
no  ultimate  consequence  for  our  salvation.  The  Catholic  concept  of 
salvation  is  more  holistic:  a  being  perfects  itself  by  its  operations. 
This  is  not  just  Greek  philosophy  but  is  supported  by  the  Bible.  As  I 
see  it,  biblical  scholarship  over  the  past  200  years,  initiated  mainly  by 
German  Lutheran  theologians,  confirms  the  stand  maintained  by  the 
Catholic  Church  at  Trent,  albeit  possibly  for  the  wrong  reasons.  Our 
starting-points  are  so  different  that  I  wonder  if  the  oil  and  water  will 
ever  mix?  But  then,  in  our  threshold  situation  at  the  edge  of  the  Third 
Millennium,  we  have  moved  on  to  other  concerns ... 

Spiritually,  I  detect  a  nostalgia  among  Lutherans  for  Catholic 
Liturgy.  Symbol  and  body-language  appeal  to  Africans.  The  Luther- 
an emphasis  on  the  Word  of  God  appears  very  cerebral.  They  are 
strong  on  singing  hymns.  I  must  confess  to  negative  vibrations  at  this: 
I  cannot  help  being  reminded  of  the  psalm-chanting  Cromwellian  sol- 
diery massacring  the  inhabitants  of  Drogheda!  Such  is  the  burden  of 
history  in  our  genes.    All  our  sessions  begin  with  a  half-hour  of  Bible 
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reading,  homily,  hymn  and  prayer.  There  is  a  certain  earnestness 
about  spreading  the  Gospel.  We  Catholics  are  much  more  laid  back 
about  all  this.  We  do  not  make  a  song  and  dance  about  it.  To  be 
Catholic  is  to  be  missionary. 

On  the  occasion  of  our  twice-yearly  retreat  with  all  the  students  at 
the  Conference  Center  I  celebrated  the  Eucharist.  Never  before  have  I 
realized  how  ungenerous  and  begrudging  are  the  dimensions  of  a  Cath- 
olic chalice !  A  Lutheran  cup  is  of  ample  proportions.  It  reminds  me  of 
nothing  less  than  un  upturned  Viking  helmet! 

At  Communion  time  the  Lutherans  all  come  marching  up  to 
receive.  They  think  that  by  their  belief  in  the  Real  Presence  they  have 
satisfied  all  Catholic  requirements.  But  when  it  is  pointed  out  to  them 
that  we  have  shifted  our  emphasis  and  gone  back  to  I  Corinthians 
10,17  and  Thomas  Aquinas  (and  John-Paul  II!),  that  the  Eucharist  is 
the  sacrament  of  the  unity  of  the  Body  of  Christ,  they  protest  that  they 
never  wanted  to  leave  the  Catholic  Church:  they  were  pushed  out! 

I  have  attended  a  fortnight's  course  on  T.E.E.  at  an  evangelical 
college  in  Nairobi,  that  is  an  affiliate  of  two  American  universities. 
Prior  to  this  I  had  to  sign  a  promissory  document  eschewing  such 
unchristian  behavior  on  and  off  campus  as  smoking,  drinking  alcohol 
and  gambling.  On  the  application  form  I  had  to  declare  whether  I  was 
or  was  not  saved.  If  my  answer  was  positive,  I  had  to  enlarge  on  how 
and  when  I  had  met  the  Lord  Jesus. 

The  professors  hold  the  literal  truth  of  the  Bible.  We  must 
believe  the  story  of  Adam  and  Eve  in  the  Garden  of  Eden.  The  story 
of  Jonah  and  the  whale  too.  The  theory  of  evolution  was  invented  by 
wicked  people  who  did  not  want  the  Bible  to  interfere  with  their 
immoral  behavior.  My  psychological  discomfort  was  acute.  My  stu- 
dent colleagues  were  Lutheran,  Anglican,  Baptist,  Pentecostal,  Men- 
nonite,  Evangelical  and  Church  of  God.  What  struck  me  very  much 
was  the  atmosphere  of  faith  and  prayer. 

Socially,  with  the  Lutherans,  I  miss  the  easy-going,  freemasonic 
camaraderie  of  celibate  clergymen.  But  then,  psychological  comfort 
was  never  promised  as  part  of  the  hundredfold.  Although  I  have  not 
found  Lutheran  pastors'  wives  intrusive,  the  domestic  life  is  very  pri- 
vate. 
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At  the  residential  sessions  I  see  how  my  colleagues  can  occasional- 
ly be  pulled  away  by  family  concerns.  I  have  a  new  appreciation  of 
Catholic  missionary  hospitality.  I  am  also  newly  aware  of  the  gra- 
ciousness  of  religious  Sisters.  When  on  safari  my  Lutheran  partners 
prefer  to  stay  at  a  Catholic  mission.  In  Lutheran  get-togethers,  cigar- 
ette smoking  and  alcohol  drinking  are  simply  not  done.  It  takes  time 
to  grow  used  to  each  other. 

But  no  Spiritan  can  continue  for  ever  on  the  margin.  This  work  is 
part  of  the  common  project  of  the  Spiritan  District  of  Kilimanjaro. 
Acknowledgement  must  be  made  of  the  great  moral  support  for  this 
proffered  by  the  extended  Spiritan  community. 

Brian  O'Rourke, 
Arusha,  Tanzania 


Photo  by  Denis  Wiehe,  C.S.Sp. 
The  summit  of  Mount  Kilimanjaro 
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BORAN  Jorge,  O  senso  critico  e  o  me- 
todo  Ver  Julgar  Agir  para  pequenos 
grupos  de  base,  Sao  Paolo,  Edicoes 
Loyola,  8a  Edicao,  1987,  187  pp. 

BORAN  Jorge,  Curso  de  dinamica 
para  lidarenga  crista,  Sao  Paulo, 
Edicoes  Paulinas,  1985,  85  pp. 

BORAN  Jorge,  Juventud,  Gran  Desa- 
fio  2a  Edicion,  Madrid,  Promocion 
Popular  Cristiana,  1985,  308  pp. 

BORAN  Jorge,  Curso  de  Capacitacao 
para  Coordenadores  Jovens,  3a  Edi- 
cao, Sao  Paulo,  Edicoes  Paulinas, 
1985,77  pp. 

O  Padre  Jorge  Boran,  espiritano  de 
origem  irlandesa  e  atualmente  Asses- 
sor da  Conferencia  Nacional  dos  Bis- 
pos  do  Brasil  para  a  pastoral  da  ju- 
ventude,  tern  vinte  anos  de  experien- 
cia  de  trabalho  pastoral  com  jovens 
no  Brasil,  ao  nivel  de  paroquia,  de 
diocese  e  em  nivel  nacional  e  interna- 
tional. Desde  1977  os  seus  livros,  o 
primeiro  dos  quais  aqui  em  traducao 
castellanha,  tern  recibidos  uma  grande 
divulgacao  no  meio  de  grupos  de  jov- 
ens. 

Num  periodo  no  qual  muitos  gru- 
pos de  jovens  cairam,  seja  numa  su- 
per organizacao  alienante,  seja  num  li- 
beralismo  caotico,  o  reavivar  do  me- 
todo  "ver",  "julgar",  "agir",  da  Acao 
Catolica,   tern   dado   grandes   frutos. 


Tern  permitido  uma  abordagem  seria 
e  sistematica  dos  problemas  sociais, 
num  contexto  teologico  e  espiritual. 
Tern  tambem  estimulado  o  apareci- 
mento  e  formacao  de  novas  liderancas 
no  meio  dos  jovens,  alguns  dos  quais 
estao  ja  comecando  a  assumir  respon- 
sabilidades  no  mundo  politico. 

Nascidos  no  dia  a  dia  do  trabaho 
com  jovens,  estes  livros  sao  manuais 
de  ordem  pratica  e  nao  estudos  teori- 
cos.  Feitas  as  devidas  adaptagoes  a 
outras  situacoes,  o  melhor,  usando  os 
metodos  descritos  e  utilizados  nos  liv- 
ros, em  outros  situacoes,  possam  ser- 
vir  a  agentes  da  pastoral  da  juventude 
em  muitos  lugares. 

David  Regan 


EDEH  E.M.P.,  Towards  an  Igbo  Me- 
taphysics, Chicago,  Loyola  Univer- 
sity Press,  1985,182  p. 

'  The  study  is  a  publication  of  the 
author's  doctoral  thesis  presented  to 
DePaul  University  of  Chicago  in 
1982.  It  is  an  attempt  to  tease  out  a 
metaphysics  from  the  language,  cul- 
ture and  socio-religious  life  of  the 
Igbo  people,  whose  philosophy  is 
closely  tied  to  their  practical  and  sym- 
bolic way  of  life. 

There  are  two  parts.  Part  one  fur- 
nishes details  about  the  empirical 
method  used,  and  gives  some  of  the 
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sample  answers  to  questionnaires. 
Part  two  attempts  a  metaphysical  syn- 
thesis. Three  areas  are  examined:  the 
origin,  structure  and  purpose  of  the 
universe,  understanding  of  being,  be- 
ing and  God.  Two  appendices  bring 
the  study  to  a  close.  They  are  the 
problem  of  universals  in  Igbo  in  con- 
nection with  some  Western  categories, 
the  problem  of  freedom  and  determi- 
nation as  seen  in  Igbo  thought. 

James  Okoye 


FARRAGHER  Sean  P.,  PERE  LE- 

MAN:  Educator  and  Missionary 
1826-1880.  Founder  of  Blackrock 
College,  Dublin,  Dublin  and  Lon- 
don, Paraclete  Press,  1988,  518  p. 

The  life  of  Pere  Leman,  as  well  as 
being  the  history  of  Blackrock  Col- 
lege, is  in  effect  the  early  history  of 
the  Irish  Province  and  is  regarded  as 
an  important  contribution  to  19th 
century  Irish  history  as  it  throws  light 
on  a  number  of  the  political,  social 
and  religious  events  of  the  period. 

A  comprehensive  study,  the  fruit  of 
some  36  years  work.  Copies  of  this 
beautifully  bound  and  illustrated  book 
can  be  obtained  from  Fr.  Farragher  at 
Blackrock  College. 

From  Irish  Newsletter,  15/01/89. 


HILLMAN  Eugene,  Many  Paths.  A 
Catholic  Approach  to  Religious  Plu- 
ralism, Maryknoll,  New- York,  Or- 
bis  Books,  1989,  95  p. 

This  interesting  book  brings  togeth- 
er in  very  dense  fashion  the  chief 
questions  currently  being  raised  about 
inculturation  and  inter  faith  dialogue. 
Too  short  to  include  all  the  theologi- 
cal arguments  one  might  desire,  it 
does  raise  the  necessary  issues:  How 
far  can  we  press  the  distinction  be- 
tween faith  and  culture?  Are  there  ob- 
jective criteria  for  judging  the  value  of 
different  religions?  How  does  the 
grace  of  Salvation  given  by  Christ 
reach  every  person  of  good  will  no 
matter  what  their  religious  belonging? 
More  especially,  does  God  save 
people  individually,  apart  from  com- 
munity with  others  through  a  lan- 
guage, a  culture,  a  religion?  Does  He 
not  take  people  where  He  finds 
them? 

A  new  understanding  of  dialogue 
emerges  from  this  discussion.  Instead 
of  being  a  means  of  explaining,  dialo- 
gue becomes  the  religious  endeavour 
to  listen  to  the  action  of  the  Spirit  on 
someone  else.  Instead  of  involving  a 
change  of  religion,  "conversion"  be- 
comes a  vital  change  for  both  "evan- 
gelizer"  and  "evangelized". 

This  book  should  be  read  and  de- 
bated by  missionaries.  Even  if  they  do 
not  agree  with  everything  in  it,  they 
will  be  led  to  face  real  questions. 


Francois  Nicolas 


FARRAGHER  Sean  P.,  Biography  of 
Claude- Francis  Poullart  des  Places, 
In  preparation. 


MICHEL  Joseph,  Les  Auxiliaires  laics 
du     Bienheureux    Jacques     Laval 
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Apotre  de  Vile  Maurice,  Paris,  Beau- 
chesne,  1988,  151  p. 

Dans  son  introduction  a  ce  livre, 
Mgr  Margeot  ecrit  que  le  P.  Michel 
nous  a  devoile  une  page  inedite,  ig- 
noree  de  rhistoire  mauricienne.  Lav- 
al s'y  revele  egalement  comme  un 
missionnaire  de  grande  vision.  II  ap- 
pelle  ses  neophytes  a  partager  ses  res- 
ponsabilites  pastorales.  Deja  a  son 
epoque,  Laval  fait  ceuvre  de  justice  ne 
craignant  pas  de  donner  a  ces  anciens 
esclaves  leur  place  et  leur  role  dans 
l'Eglise. 

Dans  la  foulee  des  insistances  ac- 
tuelles  de  l'Eglise  sur  la  vocation  et  la 
formation  des  laics,  ce  livre  fait  res- 
sortir  combien  Laval  a  ete  prophete 
en  ce  domaine. 

A  Theure  ou  notre  Regie  de  Vie 
nous  invite  a  la  formation  d'un  laicat 
(18),  de  collaborateurs  (24.3,135.1),  a 
ouvrir  notre  priere  communautaire  a 
la  communaute  (98),  ce  temoin  de 
notre  histoire  nous  porte  a  etre  plus 
attentifs  aux  appels  de  l'Eglise  et  plus 
respectueux  des  aspirations  des  laics. 

Maurice  Gobeil 


ONYENEKE  A.O.,  The  Dead  Among 
the  Living:  Masquerades  in  Igbo 
Society,  Nigeria,  Published  by  Holy 
Ghost  Congregation,  1987,  142  p. 

Masquerades  are  studied  within  an 
Igbo  culture  and  social  structure  in 
transition.  The  colonial  power  some- 
times had  to  uphold  individual  liberty 


and  rights  against  masquerades;  chris- 
tian churches  opposed  them  because 
of  supposed  use  of  charms  and  force 
sometimes  applied  against  christians. 

The  masquerade  represents  the 
spirit  of  dead  ancestors  as  the  moral 
authority  in  the  community.  Its  sta- 
tus lies  entirely  on  the  community 
consensus  and  the  common  force  of 
the  supporting  village  community  as  a 
male  association.  Its  functions  are 
entertainment,  enforcement  of  male 
authority,  socialisation,  acting  as  the 
community  conscience  and  village  po- 
lice. In  the  latter  capacity,  designated 
masquerades  eliminated  undesirables 
in  community. 

Stories  of  the  use  of  charms  and  oc- 
cult powers  serve  mostly  to  enhance 
the  prestige  of  a  masquerade  and  to 
instil  fear  and  reverence;  however  this 
is  a  point  where  the  author  perhaps 
needed  to  investigate  deeper. 

Modern  changes  are  tending  to  the 
secularisation  of  the  masquerade  espe- 
cially in  townships.  Is  the  masquer- 
ade destined  to  become  mere  theatri- 
cal play  for  entertainment  only?  The 
author  argues  that  the  persisting  con- 
stant (community  consciousness  of  a 
village)  can  be  re-clothed  to  make  the 
masquerade  an  instrument  for  educat- 
ing and  controlling  youth,  for  co-ordi- 
nating efforts  for  community  develop- 
ment projects,  even  for  matters  of 
community  and  church  discipline. 
The  study  thus  reviews  the  possibili- 
ties of  inculturation  of  a  particular  so- 
cial phenomenon. 

James  Okoye 
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TENAILLEAU  Bernard,  La  dimension  guerissante  du  desir  de  Dieu: 
L' experience  du  Venerable  Francois  Libermann  (1802-1852),  in 
PSYCHOLOGIE  ET  FOI,  No  7,  1989,  pp.  37-47. 


CENTRE  ^INFORMATION  MISSIONNAIRE  (C.I.M.) 

Nous  avons  recu  du  C.I.M.  de  Paris  quelques  livres  d' Armel 
Duteuil,  Senegal:  Avortement,  Nous  partageons  notre  amour,  Sante  et 
Bonheur  pour  tous  (medecine  traditionnelle  et  medecine  moderne),  Se- 
duits  par  le  Christ  Jesus. 

Publications  pedagogiquement  bien  adaptees  a  l'Afrique  et  a  bas 
prix! 

DUTEIL  Armel,  Temoins  de  VEvangile  en  terre  d'Islam,  Paris,  C.I.M., 
61  p. 

DUTEIL  Armel,  Tiers-Monde?  Connais  past,  Paris,  C.I.M.,  173  p. 

D'autres  publications  et  montages  sont  aussi  disponibles  en  langue 
anglaise,  bemba,  swahili,  malgache,etc. 

For  English  Publications  by  A.  Duteil,  see  also: 

-  Saint  Paul  Publications,  P.O.  BOX  24.370,  Karem'Nairobi,  Kenya. 

-  I.P.C.T.,  Ndola,  Zambia. 

-  Saint  Paul  Publications,  P.O.  BOX  4392,  Kampala,  Uganda. 

For  Audio-visuals  in  english: 

-  SONOLUX,  Pettenkoferstr.  26,  8000  Munchen  2,  Germany. 

*  *  * 

The  Editor  wishes  to  thank  all  those  who  sent  books  and  articles. 
If  there  are  any  alterations  in  the  number  of  copies  of  the  magazine 
required  or  as  to  the  language  (French  or  English)  or  if  the  address  is 
not  correct,  please  contact: 

SPIRITAN  RESEARCH  AND  ANIMATION  CENTRE 

Clivo  di  Cinna  195 
00136  Roma,  Italy 


SPIRITAN  RESEARCH  AND  ANIMATION  CENTRE 
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